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Abstract 
The dissertation examines the theme of eschatology in Galatians. Its main thesis is 
that the letter reveals a distinctively future eschatological concern instead of a 
structure of realized eschatology as is widely thought. 
Abstaining from hazarding yet another historical reconstruction, the study focuses 
on Paul's own words about the Galatian crisis, discovering two important points. First, 
the problem to which Paul's argument responds is the apostasy of the Galatians, 
which renders the letter as Paul's pastoral engagement with his backsliding Galatians, 
not a theological debate with his opponents. Second, Paul perceives this crisis with a 
strong future eschatological concern, considering their behaviour as an act which puts 
their future in jeopardy (chapter two). 
Building on these contextual observations, the study argues that the same future 
eschatological concern dominates Paul's theological argument too. Several major 
proposals are made in this respect. First, unlike in Romans, justification in Galatians 
remains a future hope (chapter three). Second, sonship is not a major theme but a 
median motif serving Paul's emphasis on heirship and inheritance (chapter four). 
Third, the idea of 'fulfilled promise' or 'realized inheritance' is not found in Galatians 
(chapter five). Fourth, like justification, the inheritance also converges with the 
Kingdom of God and eternal life as epithets of final salvation (chapter six). Fifth, 
Paul's interpretation of the Christ event, without signalling a realized eschatological 
interest, serves to bring out the importance the Spirit (chapter seven). 
With this future eschatological concern and the essentially moral nature of the 
crisis (apostasy) to which the letter responds, Paul's urgent concern that runs 
throughout his argument, both the theological and the ethical, shows itself: 'Return to 
your life in the Spirit, which is the only way to the hope of salvation! ' (chapter eight). 
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1. The task 
Paul's letter to the Galatians continues to attract lively scholarly interest. ' This is 
hardly surprising since this relatively short letter contains much valuable information 
about Paul and the early church and presents many fascinating issues for historians 
and for theologians. It is therefore this letter that often provides a crucial test case for 
students of earliest Christianity. It is not an exaggeration to say that one cannot speak 
adequately about Paul and early Christianity without first making one's mind up about 
Galatians! So the stakes are high and discussion is intensive. This being so, it is also 
quite rare to find a happy consensus on most issues that concern the letter. 
There is, however, one major exception: most scholars accept that there is 'a 
structure of realized eschatology' in Galatians? Here two claims are involved. First, 
Paul's logic is an 'eschatological' one; to understand Paul is to grasp this 
fundamentally eschatological way of thinking undergirding Paul's argument in the 
letter. ' Secondly, it is a 'realized' eschatology. In Galatians it is this aspect of 
'Major recent studies include Dunn, Theology (1993) and Galatians (1993); Hong, Law 
(1993); Hanson, Galatians (1994); Eckstein, Verheij3ung (1996); Williams, Galatians (1997); 
Martyn, Issues (1997) and Galatians (1997); Witherington, Grace (1998, commentary); Esler, 
Galatians (1998); B. Longenecker, Tritanph (1998); Smiles, Gospel (1998); Kern, Rhetoric 
(1998); Choi, 'Spirit' (1998, Ph. D. thesis, Denver-Iliff). 
Good illustrations can be found in the theories of Beker, Martyn, Sanders and Dunn. 
Beker, Paul (1980) 98-99. See e. g., Marshall, 'Eschatology' (1997) 49; Longenecker 
lxxxvii-lxxxviii; Barclay, Obeying (1988) 100; Meeks, 'Apocalyptic' (1982) 695. In the 
present study we use the tenn 'realized eschatology' loosely to denote an emphasis on the 
realized aspect of salvation. Thus, our use of the term is different from the more technical use 
of it by Dodd. 
One thinks of such influential studies as Schweitzer, Myslicisin (1930); Vos, Eschatology 
(1930); Schoeps, Paul (196 1); Davies, Rabbinic (1948); Ridderbos, Outline (1975); Furnish, 
Theology (1968). 
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'already' that carries the sharpest edge of Paul's polemic. 5 To exaggerate a little, to 
understand Paul's argument in Galatians is to grasp its realized eschatological 
6 
structure. 
Is this consensus, which seems so obvious to most interpreters, a well-founded 
one? Or is it possible that it is the result of repeated assertion which nevertheless lacks 
real evidence? Indeed, scholars usually agree on a certain issue because the relevant 
data is so clear as not to allow any other interpretation. Unfortunately, however, this is 
not always the case. Not infrequently, scholarly consensus involves more than 
disinterested exegesis, as the story of the king's 'transparent' robe reminds us. It is for 
this reason that once in a while we need to hear the cry of a boy who clearly sees the 
naked body of the king, but not the wonderful robe he is supposed to see. The present 
study is our attempt to express such a boyish cry about the 'robe' of Paul's 'realized 
eschatology' in Galatians, with the conviction that there is indeed good reason to 
question its reality. 
2. Ways ofreading the Galatian eschatology 
Our initial question is simple: granted, for the time being, a realized eschatology in 
chapters three and four of the letter, what about the strong future eschatology in which 
Paul couches his ethical instructions (5: 5,2 1 b; 6: 7-9)? If realized eschatology is 
indeed Paul's main focus, why does he perplex us by making such remarks which 
almost contradict his earlier viewpoint? What then should we do with these 
troublesome remarks? 
Scholars disagree over the nature and extent of this 'fulfilment'. 
Even those who take Paul's main concern to be the 'ongoing' aspect of Christian life think 
that the 'already' of the 'getting in' forrns the essential ground for Paul's thesis. 
II 
We begin our study with a brief overview of the scholarly treatment of the subject 
with the goal of demonstrating that Paul's eschatology in Galatians has not yet been 
adequately accountedfor. Being a virtual consensus, eschatology has seldom been a 
major topic in scholarly discussion, which renders a systematic review of the subject 
difficult. We divide our survey into three major groups: 1) a mainly realized 
eschatology; 2) the eschatological tension between 'already and not yet'; 3) future 
eschatology. In addition to these, we shall also take a look at the view of Betz about 
future eschatological justification. This grouping is, of course, somewhat artificial, but 
our purpose is not so much to discuss who says what as to discern major ways of 
construing Paul's eschatology in Galatians in preparation for the presentation of our 
own reading. Since eschatology is intrinsically related to ethics, and in turn, to the 
larger issue of the structure of the letter, we will also be paying some attention to how 
successful each approach is in making a coherent case out of Paul's argument as a 
whole. 
A fidly realized eschatology 
Since most scholars seem to belong to this position, a long discussion is not necessary. 
What follows is therefore a brief analysis of major lines of approach within it with 
special reference to their implications for understanding the eschatological structure 
of the letter. 
Traditional approach 
An obvious starting point is the 'traditional' reading of the letter in which Paul's 
doctrine ofjustification is understood as his attempt to thwart the 'legalistic' attitude 
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of 'justification by works of the law'. Burton' provides a good account of this view. 
For him, the letter concerns whether the Gentiles should receive circumcision or not 
in order to gain 'membership' of the covenant people and salvation (lvii). Paul rejects 
this legalistic view of his opponents by claiming that justification is only in Christ and 
by faith. Paul's main contention is, of course, that this legalistic 'works of the law' 
can never be proper ground for God's acceptance. Yet Paul's argument also carries a 
strong a posterioK polemic. Namely, Paul falsifies justification by the law on the 
basis of thefactual reality' ofjustification by faith: the very fact that Christ actually 
died (2: 2 1), which marked the revelation of God's righteousness, requires that faith in 
this crucified Christ has to be the only way ofjustification and that the law- 
righteousness is a blind alley (141). 
Paul's scriptural argument is also read in the same light. What is crucial for him is, 
of course, the Galatians' actual experience of the Spirit by faith and without the law. 
Taking 'the promise of the Spirit' (3: 14) as the fulfilment of the Abrahamic promise 
which dominates much of Paul's discussion in chapters three and four, Burton thinks 
that Paul presses his point of 'by faith' on the ground of the actual realization of the 
promised inheritance, namely, in the form of the Spirit. Paul rejects the demand of 
circumcision as the condition of becoming children of Abraham by affirming that the 
Galatians are already sons of Abraham by their faith in Christ. By stressing the 
'realized' nature of Christian life, then, '[t]he appeal of the apostle is to retain the 
status they already possess' (225). Throughout, Paul's thought is 'concentrated on the 
way of acceptance with God in the present life', and naturally, 'eschatological 
references are few and indirect' (15, emphasis added). 
Galatians (192 1). 
This reality is interpreted either forensically or ethically. For the more recent 'apocalyptic' 
approach, see below. 
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This does not mean that the element of 'not yet' is completely denied. ' The 
trouble is, however, that, though acknowledged, it simply remains inconsequential for 
Paul's main argument. We are not told how it can be understood as part of Paul's 
response to the crisis without hampering its neat realized eschatological framework. " 
Given this rather disruptive nature of future eschatology, it is not surprising that some 
scholars, such as Eckstein, " come up with a much neater version of realized 
eschatology, denying any relevance of future eschatology for Paul's argument. For 
him, even the 'hope of righteousness' (5: 5) does not refer to future justification but 
the hope present justification bestows on those justified (247). He too acknowledges 
that believers' perseverance will prove 'meaningful in the end' and 'surely be 
rewarded'. But the sharp teleological edge in Paul's words is carefully blunted so as 
not to disrupt the emphatically realized thrust (25 1). '[D]ie eschatologische 
Spannung', Eckstein unequivocally concludes, 'spielt in der konkreten galatischen 
Kontroverse keine Rolle' (118). 
Sociological readings 
The traditional reading of the letter has presently been under heavy attack, especially 
since the publication in 1977 of E. P. Sanders's major book. " Many scholars, with 
various degree of modification, still continue to hold this traditional understanding, " 
' Burton acknowledges future justification and the necessity of proper obedience. Compare 
471 and 278; 311-2. Duncan's more Lutheran reading also allows the element of 'not yet'. 
" Such silence is typical of many scholarly interpretations, e. g., Hendriksen; Guthrie; Bruce; 
HObner, Law (1984); Smiles, Gospel (1998); Schreiner, Law (1993). 
" Verheiflung (1996). 
12 Palestinian (1977) and Law (1983). For reviews, see Neusner, 'Comparing' (1978) 177- 
191; Best, 'E. P. Sanders' (1982) 65-74. Sanders joins an already growing momentum. E. g., 
Stendahl, Paul (1976). 
" See, e. g., Hfibner, Law (1984); Kim, Origin (1984); Westerholm, Law (1988); Thielman, 
From Plight (1989); idem, Law (1994); Laato, Law (1995); Hagner, 'Jewish Matrix' (1993); 
Gundry, 'Grace' (1985); Stanton, 'Law' (1996). 
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but different ways of resolving the tension are vigorously sought, most noticeably in 
tenns of sociology and eschatology. Without doubt, one of the mounting concerns 
since Sanders is the problem of relating Paul's criticisms of the law to the 'covenantal 
nomism' that Sanders describes. What is relevant for us here is the fact that these 
trends do not seem to help to appreciate future eschatology in Galatians. While the 
notion of 'legalism' is seriously questioned, its basic, realized eschatological, 
framework goes almost unchallenged. 
In recent years, the sociological dimension of Paul's argument has attracted 
growing scholarly interest. " Being sociological, attention is necessarily focused on 
the present, allowing little room for the future dimension of Paul's polemic. Watson" 
provides a good example. Failing to find any 'theological' ground for Paul's rejection 
of the law (64), Watson takes it to be a sociological call for 'separation from the 
Jewish community'. 'Paul's use of an antithesis asserts the separation of church from 
synagogue, but does not explain theologically why such a separation is necessary' 
(69). For the Gentiles justification by works of the law means 'entry into the Jewish 
people', which is wrong 'for that reason alone' (69). " Paul's polemic in Galatians is 
manifestly a sociological one on which his theological conviction has no bearing at all. 
Naturally, Watson practically passes over the whole issues of eschatology and ethics, 
together with the role of the Spirit which forms the spine of Paul's argument (3: 2-5; 
4: 21-3 1; 5: 16-26; 6: 7-9). 
" The prevalence of such motifs as 'identity, 'inclusion', 'unity', 'equality', 'openness', 
'separation' and 'boundary' illustrates this trend. 
Paul (1986). 
Italic is removed in the last quote. Here he cites Sanders, Palestinian (1977) 552: 'In short, 
this is what Paul finds wrong with Judaism: it is not Christianity'. 
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Barclay" does view ethics as an integral part of Paul's polemic. With the 
convenient scheme of 'identity' and 'pattern of behaviour', he competently 
demonstrates how Paul's theological argument 'points toward and requires the moral 
instruction at the end of the letter' (77-105, here 105) which, as the 'necessary 
consequence' of identity, describes 'how the members of God's people should live' 
(217). What is puzzling for us here is that, while ethics is well anticipated by Paul's 
discussion of identity, its futuristic framework is neither 'anticipated' nor 
'necessitated' by it. This is inevitable, since Barclay takes Paul's theological 
argument about 'realized identity' and explain ethics in that particular light rather than 
the 'not yet' of future salvation. '8 After all, he too agrees with Beker and Martyn that 
'Galatians does not match the other apocalyptic Pauline letters' in its lack of 'the 
near-expectation of the end' (100). Ethics is well integrated into the scheme, but 
future eschatology still does not find any role to play, even in what is arguably one of 
the most successful attempts to interpret the letter as a unified argument. 
Esler's reading in terms of a social anthropological theory of identity" seems 
more successful in accounting for the role of ethics and eschatology, in that both are 
now taken up as 'aspects of a much larger reality called identity' (172,217). Esler 
reminds us, quite legitimately, that 'a group's sense of their destiny, of where they are 
headed, can constitute an important part of their sense of who they are', since 
'identity' has 'both a present and future dimension' (175,233). From this he further 
claims that such an identity-generating function is the inain purpose behind Paul's talk 
" Obeying (1988). Unlike Watson, his Inain concern is theological. R. Longenecker's 
'legalism and libertinism' resembles Barclay's scheme. See also Matera, 'Culmination' 
(1988) 85; Gaventa, 'Singularity' (1991) 149: 'a new identity in Christ' and 'new life in the 
Spirit'; Hong, Law (1993); Fee, Empowering (1995) 367-471. 
" See 90,91-92,95,96-97. This is much more explicit in Esler. See below. 
'9 Galatians (1998). CE his own summary in 'Social Identity' (1998). See also 'Reading' 
(1996), 215-240 and 'Family Imagery' (1997) 121-149. 
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of future salvation (233 ). 20 Here the domestication offititure eschatology into the 
concept ofpresent identity, already visible in Barclay, becomes unmistakable. 
However, this is the answer Esler gets from his theory and not from his actual reading 
of Paul's argument. 
21 
It is not that these interpreters argue for a realized eschatology. They explicitly 
affirm the future dimension of Paul's theology together with the necessity of proper 
conduct for end-time salvation (6: 7-8). " As in Bur-ton, however, this recognition is 
it-relevant for their readings of Paul's polemic itself, which is the inevitable 
consequence of their sociological orientation. But the future eschatological thrust is 
clearly there in the letter (5: 5,21b; 6: 7-9), and one cannot help feeling that too much 
is left unexplained for their sociological construals of Paul's argument to be 
persuasive. 
The problem of these sociological readings with future eschatological motifs in 
the letter becomes very illuminating in Sanders. " Calling Paul's justification language 
a 'transfer terminology', " he claims that the issue in Galatians is not the condition the 
Gentiles must meet to be 'saved'/justified' at the Judgement but to enter the people 
of God, " namely, to become true 'sons of Abraham'. 'Justification', 'freedom from 
" Meeks, 'Apocalyptic' (1982), speaking of the function of the motif, anticipates the full- 
blown study of Esler. 
21 Wearing the methodological glasses of 'identity', Esler sees everything in Galatians in that 
particular light, thereby creating the impression that Galatians is about identity. What really 
happens is, however, that Galatians is neatly tailored into the ready-made straightjacket of 
'identity'. For a telling criticism, see the review by Bornington (1999), especially 144-45. 
22 See, e. g., Watson, Paul (1986) 64-5; cf. 119-21,148,159; Barclay, Obeying (1988) 165, 
227,230: 'it was not just a matter of what God had done ... but what he continued to do in and for the believer' (227). Here we observe a 'theo-logical' turn in his language, which becomes 
strategic for an 'eschatological' or 'apocalyptic' reading of Paul. See the next section. 
2' Law (1983), an exegetical substantiation of his view suggested in Palestinian (1977), and 
Paid (199 1). With varied nuance, the terrn 'identity' is currently in vogue among Pauline 
scholars. Cf. Wilckens, Rechtferligung (1974) 132; Davies, 'People of Israel' (1977) 10. 
24 Palestinians (1977) 470-72,501,544. Cf. 491-5; Law (1983) 5- 10. 
2' Law (1983) 18,20; Paul (1991) 50. The point is, no doubt, to eliminate soteriological 
connotation. 
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the law' and 'receiving the Spirit' all deal with this issue of 'getting in'. " Paul's case 
is clear: by believing in Christ, Gentile converts have already become proper 
members of God's people. This does not mean that Sanders denies future salvation in 
Paul. " It simply is not the issue in Galatians, which is only about the initial entry. 18 
Naturally, 'Galatians is remarkable for the relative absence of end-time language, but 
the ruling topic of chapter three is how to become a descendant of Abraham... "' 
Yet Sanders does notice the motifs of future salvation (5: 5) and explains that 
initial entry matters as the 'precondition of end-time salvation' supported by 'the 
unspoken assumption that the true descendants of Abraham will be saved'. Ultimately, 
then, Galatians is about 'how to enter the body of those who would be saved' . 
30 The 
strategic split between 'getting in' and 'staying in' has then proved rather artificial 
from the first, "as well as his talk of 'entry' as the subject of the letter. 
Eschatological readings 
Another major way of explaining Paul's polemic against the law is to resort to Paul's 
realized eschatological convictions: the coming of Christ has established a new era 
and thereby rendered the law obsolete. This approach is often combined with a strong 
christological" or theocentric" orientation. An obvious merit of this perspective is 
" Law (1983), 52 n. 20. The intention of Sanders is clear: since Paul's polemic is not against 
'works-righteousness', 'the quality and character of Judaism are not in view' (19). 
Throughout his discussion, Sanders takes issue with Hfibner. 
27 Palestinian (1979) 441-42,515-18; Paul (1991) 21-22,26-33. 
2' Law (1983) 20 (emphasis original). 
" Law (1983) 46. 
30 Law (1983) 45-46; Paul (1991) 59. 
31 Moo, 'Law' (1987) 292; Stanton, 'Law of Moses' (1996) 105. 
32 The 'sacramental' reading of Brinsmead, Dialogical (1982) is a prominent case in point 
(e. g., 197). See also Campbell, 'Coming' (1999). 
33 B. Longenecker, Triuniph (1998) gives a 'realized eschatological' reading in which he 
combines a strong theocentric perspective (35-67) with an equally strong emphasis on 
morality (69-88; 147-171). 
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that, like the sociological one, it provides an attractive way out from the difficulty of 
explaining Paul's polemic against the law. By focusing on the eschatological 
decisiveness of Christ, one can render the law 'obsolete' without actually having to 
criticize it. 
34 
Beker" provides an ironic example of this approach. Despite his emphasis on 
'future apocalyptic"' as the core of Paul's gospel, Beker fails to make Galatians 
support his case and admits that the letter 'almost presents us with a "realised 
eschatology", since the fullness of eschatological reality coincides with the Christ- 
event' (98-99). 
Indeed the eschatological present dominates the letter, for the crisis 
situation demands the either/or of bondage under the law or freedom in 
Christ. And this either/or is so centrally grounded in the death of Christ as 
the annulment of slavery under the Torah (Gal 2.19-2 1; 3: 1,12-14; 4: 5; 
6: 14) that the apocalyptic future with its basis in the resurrection of Christ 
does not receive its proper emphasis.... Indeed, if ive ignore thefitture 
apocalyptic hints in Galatians, the letter can be easily interpreted as a 
document of realized eschatology' (58). 37 
34 See McLean, Curse (1996) 113-19; Davies, 'Pitfall' (1982) 4-16; Barclay, Obeying (1988) 
240. The solution is, however, more apparent than real since eschatological logic alone is in 
reality nothing but a chronological variant of Sanders; 'because it is not Christianity' is 
simply turned into 'because it is before Christianity'. 
Paul (1980). 
After Schweitzer, Kfisemann has been most influential in spreading the 'apocalyptic' Paul. 
'Apocalyptic' in Questions (1969) 108-137. Cf. Perspectives (1971). 
Despite its popularity, the term 'apocalyptic' is fraught with ambiguity. Inevitably, each 
interpreter gives the term his/her own definition. Using the same term does not prevent 
interpreters from subscribing to widely different views (cf the 'future apocalyptic' of 
Kdsemann and Beker vs. Martyn's 'realized, cruciform apocalyptic') and using different 
terms does not necessarily mean that their views differ (cf B. Longenecker's 'eschatological' 
view shares much of the 'apocalyptic' views of Beker and Martyn). This state of affairs 
renders the value of the term questionable. See Stanton's review of Martyn's commentary. An 
excellent critical review of the ways in which major interpreters use the term for their own 
theological programs is available in Matlock, Unveiling (1996). 
37 Italics added. For Beker, the dictation of the situation makes Galatians 'a first-level 
polemical response' and not 'a second-level dogmatic proposition': Paul's logic is 'cryptic, 
intuitive, and often inconsistent', with no 'fundamentally consistent picture' emerging. Since 
'the Christocentric focus of Galatians pushes Paul's theocentric apocalyptic theme to the 
periphery', 'Galatians cannot serve as the central and normative guide for all Paul's letters 
and theology', because it is utterly 'contingent'. Thus, by exaggerating the contingency of 
Galatians Beker minimizes its negative impact for his thesis of (future) 'apocalyptic Paul'. 
Here we see how his hermeneutical scheme of 'coherence and contingency' serves his case. 
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The point is clear, but a question immediately pops up: how can a fundamentally 
realized eschatological perspective accommodate at the same time an equally 
unambiguous note of future eschatology? 
An easy way out is to excise the disturbing part. So Beker says, that Galatians will 
present a neatly realized eschatology 'if we ignore the future apocalyptic hints in 
Galatians'. B. Longenecker, like many others, " takes this route. His silence on future 
eschatology is made more poignant by his uncompromising emphasis on morality as 
part of salvation itself. " As with Barclay, morality is understood as a 'demonstration' 
of God's established triumph in Christ rather than as the precondition of God's future 
salvation. As in the sociological approach, however, the problem of expurgation is 
too obvious to ignore. 
However, there is another problem of confusing the category between theology or 
christology and anthropology. How does the announcement of God's accomplished 
triumph relate to the contingency of human life which is far from complete? More 
specifically, how does the talk of God's triumph serve as an effective response to the 
problem of hunian backsliding? Martyn illustrates this problem most clearly. 
Martyn puts a strong emphasis on the realized eschatological thrust of Galatians: 
'Paul speaks of our redemption as an accomplished fact, giving no indication that any 
aspect of it is as yet incomplete' (90). This note of 'already' concerns God's victory, 
" See e. g., Barclay, Obeying (1988) 102-3; Keck, Letters (1988) 72-73; Hong, Law (1993) 27, 
76-78,88-89; idem, 'Perspective' (1991) 1-16; Wright, 'Gospel' (1994); Smiles, Gospel 
(1998) 73-4,142-146,182,217. 
" B. Longenecker, Tritunph (1998). A case in point is his heavy use of 5: 6 ffaith active 
through love') in contrast to his complete silence on 5: 5 despite the explicit connection 
behveen the two. 
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which is, of course, grounded on the cross of Christ, the 'centerpiece' of God's 
rectifying apocalypse . 
40 The thrust of Paul's argument is clear: 
There was a "before, " the time when we were confined, imprisoned; and 
there is an "after, " the time of our deliverance. And the difference between 
the two is caused ... 
by the coming of Christ and his Spirit. ... In a 
significant sense, the time of cosmic enslavement is now past, and its 
being past is a central inotif of the entire letter (99). 41 
With God's redemptive work already accomplished, 'the turn of the ages is no longer 
an event in the future' (101). What Paul proclaims in Galatians then is the 
indicative truth of 'God has done itV (103). 42 
Martyn is not, however, oblivious to the consummation in the future. He is, as 
Sanders, sensitive enough to be surprised at the futuristic note Paul frequently strikes 
(550). He even says that 'Christian life is essentially oriented to the ftiture, being 
determined by Christ's future no less than by his past' (Issues 65). How then is God's 
'already' combined with future 'consummation'? Is it just a matter of time, with no 
human contingency, not even apostasy, ever affecting the final result? Martyn sums 
up the matter in this way: 'God's rectification in Christ is acconiplished' but still 
'remains under attack' by the enslaving flesh. 'God's rectification is therefore 
consistently to be lived out', continuously 'finding its concretefOrm in the daily life 
of the church' (478-79). 
Here Martyn becomes quite dialectical. A rectification at once accomplished and 
yet to be lived out, already accomplished but still to find its concrete form, is not easy 
to swallow. Further still, God's 'powerful' rectification that is at once completed and 
" This notion of cnicifonn apocalyptic constitutes one of the most crucial aspects of Martyn's 
'apocalyptic' reading of Paul, generating a framework of realized eschatology with the note of 
absolute disjuncture from the past. For his view of 'apocalyptic' see Martyn 38-39,97-105, 
163-67,263-275; Issues (1997) 77-84,141-56,279-97. See also his 'Events' (1991) 166 n. 2, 
179. Also see the evaluation in Longenecker, Triumph (1998) 5-8. 
" Emphasis added. Similarly, Bornkamm, 'Revelation' (1974) 95. 
12 See also 104,275,475; Issues (1997) 64-65; cf. 279-297. 
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yet still under attack also puzzles us. " Martyn's point is that God's accomplished 
rectification expresses itself in the life of believers. It is precisely at this 
anthropological turn that his theo-logical and christological affin-nation of 'already' 
falters, since the contingency of human obedience, as well as God's judgment, still 
remains (498,479). Of course, God's triumph is not doubted, but the Galatians' 
participation in it, which depends on their obedience, remains an open question. 
Indeed, it seems to be this human problem that reduces Paul to such desperate 
measures as we see in Galatians. 
Hence one-sided focus on God's faithfulness does not seem to take us very far. 
After all, Martyn returns to the position he himself criticizes: justification is 'to be had 
on earth only as a pledged gift, always subject to attack, always to be authenticated in 
practice -a matter ofprondse and expectafion' (479). ' 'God has done itV turns out to 
be 'God has given the promise! ' This is a practical recantation of his earlier 
affirmations. Once we take future eschatology into account, there does not seem to be 
an adequate way of construing Paul's argument within the structure of realized 
cschatology. 
43 Cf. B. Longenecker, Triumph (1998) 77: 'To promote "works of law" is to incorporate 
matters of the flesh into the gospel, thereby siripping it ofthepower of the sovereign God 
who brings into existence*a united community transformed into the image of the self-giving 
Christ' (italics added). If one turns Paul's talk of human behaviour into the theocentric talk 
about God's victory, the Galatians' present disobedience is also elevated to an effective threat 
to God's powerful activity, damaging 'God's reputation' (cf. 46). Is this what Paul means? 
44 He is quoting Kdsemann, 'Righteousness' in Questions (1969) 168-182 (170). See his 
critique of Kasemann'sfuturistic definition of 'apocalyptic' in Issues (1997) 112. 
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Eschatological 'already and not yet' 
The future eschatological thrust of Paul's argument fares much better in the widely 
held scheme of the eschatological 'already and not yet'. " Dunn is an eloquent voice 
for this position. Informed by Sanders's view of Judaism but critical of his failure to 
relate it adequately to Paul, Dunn46 proposes that the issue in Galatians is 'staying in' 
- whether the Gentiles, having already claimed a share in God's covenant, still need 
the law in order to sustain that claim. " The 'works of the law' are not entrance 
requirements but 'the first act of covenantal nomism' . 
4' Naturally, justification, the 
central theme of the letter, does not mean 'initial acceptance into the covenant' (pace 
Sanders) but 'God's acknowledgement that someone is in the covenant', whether 
'initial', 'repeated' or 'final', " covering 'a sustained relationship with God'. By 
'justification by faith' Paul then means that 'as their initial acceptance by God was 
through faith, so is their continuation and their final acceptance (Gal 5.5)'. '0 
Into this framework of 'covenantal nomism' Dunn gathers both 'already' and 'not 
yet'. " On the one hand, having 'already experienced' the Spirit, the eschatological 
fulfilment of the promise and hope (3: 14), the Galatians have been 'fully accepted by 
God and did not fall short in any degree in their standing before him' (154,156). 
Having begun 'by faith', the status of the Galatians is complete and sufficient. Yet, 
the 'already' of faith is not intended to press a 'realized eschatology' but to show how 
" To various degrees, this seems the most widespread way of reading Paul's eschatology. 
Hester, Inheritance (1968); 'Heilsgeschichte' (1967) presents such a view with the concept of 
inheritance and Byrne, Sons (1978) 141-190 with sonship and freedom. 
46 Useful reviews of Dunn's view of Paul include Silva, 'Synthesis' (1991) 339-53; Hagner, 
'Jewish Matrix' (1993) 111-130. 
47 'Theology' (1991) 130. Cf. Gundry, 'Gracc'(1985); Smiles, Gospel (1998) 24. 
" 'Theology' (1991) 13 0-13 1; Theology (1993) 103. 
49 134-45,148; Law (1990) 190. Here Dunn depends heavily on his view of the Antioch 
incident. See Law (1990) 129-182,183-214. 
so 139-140,155-158; 264-272; Law (1990) 208,209. 
51 This works on two levels: within individual concepts (such as justification and inheritance) 
and within the structure of the letter. 
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to work out such a beginning in the ongoing life of 'not yet' until the day of final 
justification, the full realization of the 'promise' and 'inheritance'. Of course, 'how 
they began' continues to be determinative also for their ongoing life. "'By the Spirit, 
from faith" continued to be the basis, primary and sufficient, so long as that hope lay 
before them yet to be fully realized; to think that this hope could be realized or made 
more certain in terms of the flesh was to destroy that whole basis' (269-70). Paul's 
i)iain concern is this 'second', ongoing and eschatological phase. Paul's statement in 
3: 3 sums up the whole point: since they have begun with the Spirit, they also have to 
finish with the Spirit (3: 3). 
The thrust of 'not yet' becomes even stronger in Witherington. 52 Like Dunn, he 
too takes the issue in Galatians not to be 'getting in' but 'going on', " making 'life in 
the Spirit' in chapters five and six the main subject of the letter. Of course, for 
Witherington too chapters three and four deal with initial entry, with unequivocal 
emphasis on the fulfilled promise and realized inheritance in the form of the Spirit. 
As in Dunn, however, this is only a preliminary step, clarifying that 'precisely 
because they did not come to be in Christ by obeying the law.... they should not now 
add obedience to the law to their faith in Christ' (174). 54 
In Witherington, together with his emphasis on ethics, the future eschatological 
thrust takes on much greater prominence, for the simple reason that life in the Spirit 
necessarily 'affects their eternal status and reward' (432). " Chapters three and four 
are still read in terms of a realized eschatology but now the real issue becomes 
52 His commentary, Grace (1998). 
" Instead of redefining justification in terms of covenantal nomism, he relegates it to a 
subsidiary place as Cosgrove, Cross (1988) does. See n. I in chapter three. 
" The ethical section, building upon the 'theological rationale' in chapters three and four, 
forms 'a crucial part of the argument'. See 25,193,217,360-6 1. Cf. Fee, Empolvering (1995) 
385. 
" At this point, he differs from Barclay and B. Longenecker who deal with ethics in the light 
of 'realized identity'. 
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whether they should live by works of law or by faith 'in order to gain the final 
salvation or acquittal of God in the future'. The question of final justification thus 
cgets at the heart of the problem in Galatia'. Paul's point is that obedience to the law 
is 'neither necessary nor beneficial ... if the goal is justification before God or at the 
final judgment'(184,369). 
The merit of this position is obvious: at least we do not have the problem of undue 
selectivity; Paul's ethical emPhasis and its future eschatological thrust have both been 
fully appreciated. Is this then the most plausible way of interpreting the letter? There 
are, however, questions to be answered. 
An obvious problem is that the covenantal nomistic logic discerned by Dunn and 
Witherington is not very plausible: as you have begun with faith and the Spirit, so 
you have to go on in the same way. " For one thing, Paul never presses this point; it 
has to be infet-red by the Galatians. Yet, persuaded by the agitators, the Galatians are 
presently drawing precisely the opposite inference: as you have begun well by faith, 
now you need to continue by works of the law! Is Paul then just reiterating the 
'common ground' without ever getting to his disputed point? " Why is Paul so reticent 
about his main point? In addition, it also strikes us as very strange that Paul spends no 
less than two closely argued chapters (three and four) just to make a preliminary point. 
Paul's tone in chapters three and four seems too final to be merely preparatory. 
Another problem is the juxtaposition of an emphatic 'already' and an equally 
strong 'not yet' within a single argument. For example, Dunn says that with the 
coming of the Spirit, 'the hope of Israel' is already fulfilled and thus, the promised 
" If one construes chapters three and four as concerning the 'beginning', while taking the 
main issue as the 'ongoing', this seems the only way of connecting the two. 
" 3: 3 is the only possible evidence for such logic, but, as 3: 5 suggests, the intended contrast is 
between 'works of the law' and 'faith', not between 'beginning' and 'ongoing'. See our 
discussion of the passage in 2.3. 
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inheritance is already given. The Galatians are 'fully accepted' by God. Nevertheless, 
there is a hope 'yet to befidly realized', a belief which constitutes a 'common ground' 
in Galatia (269). But how can an emphatic 'already' go hand in hand with an equally 
unequivocal 'not yet'? If justification is still outstanding with ongoing obedience as 
its condition, the claim of full acceptance is certainly claiming too much. 
We have to remember that in Galatians we are not dealing with a sununa 
theologia of Paul himself in which he gives a well-balanced account of his 
eschatology but a polemic drawn up to deal with a concrete problem. And it is very 
difficult, if not impossible, to imagine that Paul claims both 'already' and 'not yet' in 
the same breath in a writing as polemical as Galatians. An emphatic 'already' works 
precisely on the basis of its denial of 'not yet'. By the same token, an unequivocal 
recognition of 'not yet' necessarily renders any claim of 'already' illusory. The 
framework of 'already and not yet', which may be appropriate as a synthetic scheme 
devised to gather diverse materials in Paul's letters into a coherent whole, falls short 
of an adequate explanation of a polemical argument. The urgent situation in Galatia 
seems to require a more unified perspective. 
Libertinism andPaul'sfitture eschatology 
A few scholars have paid special attention to chapters five and six taking them as the 
key to Paul's response to the Galatian crisis. Lfitgert and Ropes proposed the well- 
known 'two-front' theory. " Schmithals went further and suggested a 'Gnostics' 
theory, dismissing chapters 3-4 as irrelevant to the Galatian crisis. " Crownfield 
proposed a sort of compromise describing the agitators as 'Jewish syncretists'. 60 Yet 
LOtgert, Gesetz (1919); Ropes, Singular (1929). 
Schmithals, Gnostics (1972) 13-64. 
Crownfield, 'Singular' (1945) 491-500. 
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for these scholars the clearly future eschatological thrust of Paul's ethical talk does 
not make any contribution to reconstructing Paul's argument. It is Jewett6l who, 
building on these earlier studies, takes the eschatological 'not yet' fully into account. 
Jewett, acknowledging both the nomistic threat (3: 6-4: 30) and the libertinistic 
problems (5: 13-6: 10), tries to explain them in relation to the Galatians' 'Hellenistic 
assumptions' which are 'as susceptible to the propaganda of the agitators as to the 
lures of libertinism, (209). Concerning the former, however, the judaizers did not sell 
their nomism as it really was but in the name of Hellenistic religiosity. That is, 
promoting circumcision and cultic calendar as means of gaining 'the final level of 
perfection', the agitators exploited the Galatians' propensity for mystery and 
perfection which is 'not nornistic at all' (212). They used such 'cunningly devised 
tactics' which are 'far from orthodox' (206-8) since they needed 'quick and 
observable results' to thwart persecution by the Zealots. It is Paul who construes the 
crisis in tenns of 'nomism'. 
The Galatians' Hellenistic religiosity is also crucial for Paul's anti-libertinistic 
polemic in chapters five and six. Apart from the nomistic threat, the Galatians are 
from the first 'pneumatic libertinists', sharing a typical enthusiastic misunderstanding 
of the Spirit. They took the Spirit as a 'self-sufficient circle' granting immediate 
immortality and salvation 'rather than a path leading to the parousia' (3: 2-5,14). This 
led them into 'a disregard for ethical distinctions' and 'the scornful rejection of the 
impending future judgment', coupled with 'an intensely proud spiritual self- 
consciousness'. Countering such a tendency, in 5: 13-6: 10 Paul emphasizes the 
'normative function of the Spirit' and utters solemn warnings about the lastjudgment 
and individuals' moral accountability beforc God (5: 10; 6: 7-8) (210-12). In sum, it is 
61 'Agitators' (1971). 
27 
the Galatians' 'Hellenistic assumption' that lies behind both problems of Jewish 
nomism and their liber-tinism. 
The merit of Jewett's reading is that he takes Paul's ethical discourse seriously as 
a major part of Paul's response to the crisis. Considering the 'libertine' problem as the 
heart of the matter, he sensitively follows the relentless thrust of Paul's moral 
warnings. The explicitly future eschatological thrust of Paul's argument, which is all 
too often neglected or put into interpreters' procrustean beds of various kinds, exerts 
its full force. 
Nevertheless, Jewett's claim that the Galatians' libertinism is based on their 
mistaken experience of the Spirit fails to be convincing. Paul's discussion of the Spirit 
throughout chapters three and four does not show any hint that he is correcting such a 
mistaken view of the Spirit. " Such an assumption also flies in the face of Paul's 
highly positive view of the Galatians' 'life in the Spirit' before the arrival of the 
agitators (5: 7). His view that the Galatians repudiated the Judgement also reads too 
much into Paul's polemic (cf. I Th 1: 9-10; lCor 1: 7-8). " Paul may well be correcting 
their mistaken sense of security which neglects the importance of believers' moral 
accountability. 
Moreover, by relating the 'libertinistic' problem only to the 'Hellenistic 
assumptions' inherent in the Galatians themselves from the first, Jewett practically 
denies any real connection of it with the problem of nomism. In fact, Jewett seems 
aware of a sort of relation between the two, since he says at one point that Paul's 
'ethic arrayed against libertinism was phrased as a replacement of the law'. Yet, his 
concern is only to prove that Paul's polemics against both problems are 'directed to 
Rightly, Matera, 'Culmination' (1988) 82. 
Rightly, Watson, Paid (1988) 198 n. 75. 
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the congregation as a whole' (2 10), without succeeding in relating nomism and 
libertinism as inter-related phenomena. After all, despite his recognition that 'some 
connection with nomism' is indispensable in explaining the Galatian crisis, (198-99), 
Jewett does not go beyond the proposal of Schmithals. " 
Future eschatologicalfitstification 
Finally, we shall comment briefly on the view of Betz that justification in Galatians is 
future-eschatological, throughout the letter. " As we shall argue later, this is in fact the 
view we are proposing as the only coherent interpretation of the data. 
Interestingly, however, this claim of Betz creates a blatant contradiction in his 
exposition of Paul's argument as a whole. Commenting on Paul's argument of 
'blessing' in 3: 8, Betz rightly says that Paul 'simply identifies the blessing with God's 
"grace" and his "justification by faith"' (142). Yet, in 3: 14, following most other 
interpreters, he identifies 'the promise of the Spirit' with 'the promise God made to 
Abraham'. Further, Betz identifies the content of the Abrahamic promise as the 
'blessing' mentioned in 3: 8ff., and infers that the Spirit should therefore be the 
promised blessing (3: 14). With the coming of the Spirit, this promised blessing has 
therefore been fulfilled (152-3,175). If so, it necessarily means that justification has 
also been realized, since, as noted above, Betz explicitly identifies 'blessing' with 
'justification'. Betz does not seem to be aware of the problem, but this interpretation 
flatly contradicts his claim that justification in Galatians is a future blessing to be 
given at the Last Judgement. The problem is, of course, that his future eschatological 
' Martin, Foundations (1986) 152-158 offers a similar reading, connecting 'realized 
eschatology' not only to the Galatians but also to the teaching of the agitators. But he too fails 
to relate the misguided experience of the Spirit with the propaganda of circumcision. Both 
contribute to the problem of libertinism, but how do they relate to each other? 
" See his discussion of the theme, e. g., 116-119. 
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interpretation ofjustification does not cohere with his exposition of other parts of the 
letter which follows the line of 'realized eschatology'. Since various themes in Paul's 
argument are clearly inter-related, he should have done more to substantiate his claim 
of future justification in its relation to other themes such as 'blessing' and 'promise'. 
In view of Paul's clear statement in 5: 5, Betz' suggestion of 'future justification' is 
perhaps the most obvious option to take. Nevertheless, subsequent interpreters have 
mostly ignored his suggestion, which is unfortunate but understandable, considering 
his failure to relate it to Paul's argument as a whole. 
3. Thesis 
Our survey above shows that, despite intense scholarly interest, Galatians still awaits 
an adequate account of its eschatological structure. In 1965 MacGonnan 66 argued that 
'the structure of a parousia-eschatology is never abandoned; neither does it fade into a 
meaningless background' (33 1). Yet he too, without being able to integrate it into 
Paul's main argument, concedes that the evidence is incidental, probably due to the 
historical circumstances of the letter (253). Our survey confirms that this is indeed the 
situation in which most interpreters find themselves. For this reason the future 
eschatological motifs in Galatians are easily ignored or superficially treated, 
perpetuating the impression that Galatians is a document of 'realized eschatology'. 
We cannot, however, follow the advice of Beker to 'ignore the future apocalyptic 
hints in Galatians"' since, however annoying they may be to us, they are certainly 
part of Paul's argument in which he is as serious as anywhere else in the letter. We 
have to lend due weight to the unequivocally future eschatological tone of Paul's 
"'Analysis' (1965). 
67 paIll (1980)58. 
30 
statements in such passages as 5: 5,2 1b and 6: 7-9. We have also rejected as unrealistic 
the attempt to hold both the 'already' and the 'not yet' together as Paul's response to 
the Galatian crisis. We are then left with only one, albeit radical, possibility to 
consider: does Paul's theological argument in chapters three and four really show a 
realized eschatology? Is the structure of realized eschatology in Paul's 'central' 
argument, which has almost become a fact beyond the burden of proof, as obvious as 
so many assume? Is it possible that the consensus reading of Paul's theological 
argument is a projection of scholarly idea into Paul's language? 
The present study attempts to demonstrate that the structure of realized 
eschatology in Galatians is more assumed than actually proved, and that Paul's 
argument in Galatians is in fact set within a distinctively future eschatological 
framework. By saying this, of course, we do not mean that the letter does not have 
any interest in the past or the present. Galatians does speak frequently of what 
happened in the past as well as the believers' present privileges. Our contention is that 
Paul's ultimate intention in bringing them out, however, is not to impress their 
realized nature on his readers, but to make them see the meaning of the present within 
a fundamentally future cschatological point of view. This will then provide a coherent 
connection to Paul's ethical discourse in chapters five and six. 
4. Context and inethod 
Before we turn to detailed examination of the letter, however, a methodological 
discussion is in order. Interpretation, to a certain degree, is a subjective business, 
since interpreters necessarily bring their own presuppositions to the text with their 
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distorting effects . 
68 As S. Garrett reminds us, " interpreters of an ancient text do not 
have the 'advantage' of ethnographers, who have both the living author and the 
original context of the 'social text' they are studying. Bewilderingly divergent, and 
often mutually contradictory, interpretations are proffered for a single text all with 
their own claims and grounds but with the jury always out. That is, the text is 
C 70 * malleable'; interpreters have to actively 'construe' its meaning. And it is because of 
this malleability of the text that the question of context takes on special importance. 
Establishing the 'context' of the text in effect means gaining an 'expectation' of how 
the text should be, and in actual reading, it is this expectation/context that critically 
determines the way we 'construe' the text. " 
Historical reconstniction and mirror-reading 
In Galatians the dominant way of establishing a context is historical reconstruction 
through 'mirror-reading'. Here scholarly interest usually centres on the identity and 
teaching of Paul's opponents. Since Galatians is thought to be Paul's response to his 
opponents and their propaganda, it is a matter of 'extraordinary importance' for us, 
says Mu8ner, to 'grasp the physiognomy of the opponents as precisely as possible'. " 
" Stanton, 'Presuppositions' (1977) 60-71 (6 1): 'the philosophical and theological starting 
point which an interpreter takes and which he usually shares with some others'. 
" Garrett, Demise (1989) 7-8. 
70 Cosgrove, Cross (1988) 6. 
7' For the importance of 'genre expectation', see Hirsh, Validity (1967) 68-126 and Longman, 
LiteraiyApproach (1987) 76-83. Here we are speaking in more general terms, not strictly 
'literary genre'. Boers, Justiftication (1994) 1-41 discusses the issue in tenus of 'macro- 
structure'. 
72 MuBner 29. Sampley, 'From Text' (1991) 7 is more emphatic: 'Because Paul focuses so 
frequently on the position of his opponents, our capacity to understand Paul is directly 
proportionate to our ability to understand Paul's opponents. ' See also Dunn, Theology (1993) 
xv. 
Naturally, most studies of Paul begin by asking the identity of the agitators. E. g., Howard, 
Crisis (1991) 1-19; Barclay, Obeying (1988) 36-74; Smiles, Gospel (1998) 4-29; Martyn, 
Issues (1997) 1-36; B. Longenecker, Triumph (1998) 25-34. For some interpreters, this 
question forms their main concern, as in Schmithals, Gnostics (1972) 13-64 and Munck, Paul 
(1954) 87-134. 
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Or, in Barclay's words, 'we will not understand the true import' of Paul's statements 
cuntil we have critically reconstructed the main issues in the dispute and allowed 
ourselves to enter into the debate from both sides'. " 
The logic of mirror-reading is simple. Paul's statements are examined with a view 
to 'determine Paul's specific answers to charges and to opposing teachings'. Since 'in 
most cases, the charge can be seen by taking the negative of the defence' or 'by 
, 74 
reversing the defensive statements , with caution, the teachings of the opponents 
against whom Paul fights can be reconstructed. In this way, one gains a broad 
understanding of what transpires among those involved, which in turn gives an idea 
about the subject of the letter. Then, by reading Paul's argument anew in this newly 
reconstructed context, one may hope to have a better understanding of what Paul 
really means. 
Lyons has already exposed the fundamental problems of this 'widely practiced 
art', with the radical conclusion that it is 'arbitrary, inconsistently applied, and 
unworkable'. " Since the reconstruction comes 'only as implications from some very 
brief and unclear statements', the interpreter has first to select relevant statements, and 
this process can be nothing but 'almost totally arbitrary'. " And since the textual data 
is also 'meager', other 'background sources' are needed to complete the picture, and 
selecting presumably relevant material is a very precarious process. " Lyons' main 
point is that the method inevitably involves too high a degree of arbitrariness, and 
" 'Mirror-reading' (1987) 73. See also Roetzel, Letters (1991) 83. 
74 The quotes are from Tyson, 'Opponents' (1968) 241-54 (246,244,249). His statements 
seem somewhat na*fve but nevertheless depict the gist of the method concisely. 
73 Lyons, Autobiography (1985) 119,95. 
7'Autobigraphy (1985) 95, quoting Howard, Crisis (1991) 7. 
77 Autobiography (1985) 120. 
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there is no way of avoiding it. Mirror-reading is, he insists, 'the fruitless cultivation of 
an unsown field'. 
78 
Most relevant for our purpose is Lyons' comment that Paul's depiction of the 
opponents is 'obviously one-sided, probably exaggerated, even distorted' . 
79 This 
observation about the inherently subjective nature of Paul's letter is extremely 
important, since it reminds us of the crucial epistemological point that indiscriminate 
talk of a 'historical context' is misleading in the first place. There is no such thing as 
the situation; it has to be constnicted by somebody, as researchers of human 
perception teach us. 80 In Watson's word, 'in its textual embodiment reality is 
inevitably shaped and reconstructed out of a heterogeneous mass of raw material; it is 
not simply transcribed or repeated'. " Then what we have in Galatians is Paul's 
'construction of the reality'. Paul, as an interpreter, actively constructs the situation, 
defining the problem in the light of his own theological presuppositions and his own 
apostolic purpose. " We can, of course, speak of the 'situation' as the Galatians or the 
agitators would perceive it from their own, probably quite different, perspectives. But, 
then, the data we have in front of us is hopelessly inadequate. " 
"A ittobiography (1985) 120. Most interpreters simply ignore or brush aside his criticism as 
too pessimistic without properly answering the criticism he offers. E. g., Murphy-O'Connor, 
Paul (1997) 195; Esler, Galatians (1998) 64-68. In a sense, Lyons's 'rhetorical' approach too 
is based on historical analogy. Closer to the truth is probably that we simply do not know 
what is sown. 
We do not endorse, however, his uncalled-for value judgment. 
See Berger/Luckmann, Constniction (1966); Geertz, Culture (1973); Ornstein, 
Consciousness (1986). Morgan/Barton, Interpretation (1988) 1-43 highlights the importance 
of an interpreter's 'interests' and 'aim' as crucial factors in interpretation. 
" Watson, Text (1994) 2. 'A certain opacity and resistance to penetration attend the 
phenomenon of the text' (3). Thus, as Geertz, Culture (1973) 9 reminds us, 'what we call our 
data are really our own constructions of other people's constructions of what they and their 
compatriots are up to'. This is quoted by Garrett, Dendse (1989) 8-9. 
" This is what Beker ignores when he speaks of the situation dictating Paul's argument. Paill 
(1980) 23-36,37-108 (45,53). His 'coherence-contingency' scheme is based on an unrealistic 
and outmoded 'stimulus-response' model of human perception. See also his 'Recasting' 
(199 1) and the response by Achtemeier, 'Finding' (199 1), especially 32 (on Sampley). 
" So Schmithals excises 3: 6-4: 20 as reflecting only 'Pauline interpretation of the situation'. 
Gnostics (1972) 41-42. 
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As noted before, scholarly efforts to get to the bottom of the situation means 
attempts to reconstruct the agitators' point of view, namely, the agitators' construction 
of the situation, which involves recovering the data Paul has rejected as 
14 inconsequential but are crucial for his opponents. However, this audacious double 
jump from Paul's perspective to the agitators' viewpoint and back to Paul himself is 
not only impossible but also unnecessary, and even detriniental, if what we are after is 
Paul himself. In our effort to draw a more comprehensive picture of the situation, we 
in fact run the risk of impairing the 'zone of lucidity"' Paul has constructed from his 
own viewpoint. If we are to learn the view of the Galatians or the agitators, we will 
have to venture a mirror-reading after all, making up for the 'distortion' with other 
external sources that our 'poetic fantasy' happens to consider as 'relevant'. " If we are 
to understand Paul's perspective, however, such measures will only confuse us, since 
what we now have before us is the best possible source of what we are looking for. 
The conclusion seems inevitable: if our aim is to understand Paul's argument, we 
have to take Paul's mvii perspective as our interpretive framework. " Beginning with 
Paul's opponents is beginning from the wrong end. 
Cosgrove" perceives this problem, when he says that since Galatians is not an 
objective record of the Galatian crisis, the necessary presupposition for proper 
exegesis is not the historical 'reconstruction of the opponents' position' but 'what 
Paul sees as the real issue', namely, 'the apostle's viexvpoint'. " Despite his insight, 
" Martyn's articulate reconstruction of the agitators' sermon provides an excellent example of 
this focus on the agitators. Issues (1998) 7-24. 
" Berger/Luckmann, Constniction (1966) 44: 'the reality of everyday life always appears as a 
zone of lucidity behind which there is a background of darkness'. 
16 Martyn, Issues (1998) 12 n. 10 says that historical reconstruction requires both 'scientific 
control' and 'poetic fantasy'. 
87 The importance of Paul's perspective is noted by Schlier 24; Westerholm, Law (1988) 150. 
See also Cosgrove's criticism of Schlier in Cross (1988) 22. 
" Cosgrove, Cross (1988) 6-23. 
8' His term is 'epistolary perspective'. Cf. Smiles, Gospel (1998) 6. 
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however, his discussion fails to gain sufficient clarity, since he is still operating under 
the notion of the historical situation. This is revealed by his tacit, but clear 
identification of the 'epistolary perspective' with the 'situational context' of the 
debate. Raising the right question of Pauline perspective, Cosgrove still considers it to 
be determined not by Paul but by the situation, rendering his hard-won insight into 
'Pauline perspective' rather hollow. " He manages to produce the criteria of 
'directness' and 'specificity' for the reconstruction, but it is Cosgrove himself who 
detennines what is 'direct' and 'specific' and what is not. " 
Also noteworthy is Stanley's discussion. " He is quite explicit about the subjective 
nature of interpretation. Rightly noting the 'obscure' nature of Paul's references to 
'the situation', he says that Paul's letters 'stand as primmy sources regarding Paul's 
perception of the situations in the churches he addressed, but only as secondary 
sources regarding their actual condition. "' Here, he is much closer to the mark, 
though he still speaks of 'actual' situation out there. This time too, however, the 
promise fails to substantiate itself, since Stanley resorts to the notion of 'implied 
readers' as a way of grasping Paul's perspective. " Obviously, we do not have the 
'implied reader' before us; it has to be reconstructed by somebody. After all, it is 
Stanley himself who assumes the role of the implied reader informing us (and Paul) 
how his intended readers would respond to his argument. " 
Thus, Cosgrove does carry out a reconstruction in his next chapter. 
Cosgrove, Cross (1988) 23-38. 
92 'Curse' (1990) 491-5 11. 
93 'Curse' (1990) 486,496 (original emphases). 
9' 'Curse' (1990) 497. 
9' As in Cosgrove, here the interpreter's subjective decision replaces external sources as the 
basis for reconstruction. 
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Rhetorical criticism and the context ofPaul's letters 
Rhetorical criticism also requires some consideration. Since Betz first cleared the way 
with his landmark studies, " a vast amount of literature has been produced, exploiting 
all the possible avenues available in this area. " Once again, the sheer diversity of 
proposed solutions indicates that Galatians does not display obvious marks of any 
particular rhetorical genre. " It has to be imposed on the text by the interpreter who 
approaches the text with a prior 'expectation' about its rhetorical genre. Then, it is in 
fact this expectation that detennines the purpose of Paul's 'speech-act' in Galatians. 
'Once Galatians is expected to look like an example of classical rhetoric', Kern 
comPlains, 'it does not seem to matter how far the text deviates from the handbook 
descriptions'. " 
Here, the fundamental problem is ignoring the fact that classical rhetoric 
functioned within its own specific social contexts which are quite different from that 
of Paul's letters. It is such disregard for the different social contexts and the 
consequent neglect of the contextual particularity of Paul's writings that constitute 
Kern's main critique of scholarly practice of this method. Paul's writings, including 
Galatians, differ from other ancient writings and this difference is 'conditioned by the 
fact that they were composed from a different point of view and for different 
people'. 100 Kern puts the matter succinctly. 
If the epistle is recognized to be a persuasive, purposive text, then it 
should be analysed as such, and within the rhetorical world that created it. 
The constraints of that world shape the text; and, if the text and its shape 
'Literary Composition' (1975) and Galatians (1979). 
Well-infon-ned surveys are found in Anderson, Rhetorical (1996) 111-123 and Kern, 
Rhetoric (1998) 43-56. 
98 See Anderson, Rhetorical (1996) 124,166-67. 
99 Kem, Rhetoric (1998) 257. 
'00 Auerbach, Mimesis, (1953) 45, quoted in Kem, Rhetoric (1998) 257. 
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can reveal the intent of the author (as Muilenburg maintained), then that 
social world with its particular constraints may be properly brought in. "' 
This is a perfectly sensible demand: Galatians written by Paul should be interpreted 
according to 'the apostle's values and cultural outlook' instead of being 'determined 
from outside'. "' Of course, it is not to deny the value of rhetorical consideration 
altogether; Paul does use many rhetorical devices and proper examination of these 
will enhance our understanding of his argument significantly. "' The point is that it is 
dangerous to appeal to rhetorical genre as a way of determining the context and 
finiction of the letter as a whole. Once again, we are back to Paul himself. 
5. Outline of the study 
Naturally, we shall begin our study by examining the letter with a goal of ascertaining 
the context of Paul's argument. Abstaining from hazarding yet another hypothetical 
reconstruction of the situation, we will focus our attention on Paul's own statements 
about the situation, demonstrating that Paul provides a very clear picture of his view 
of the crisis. This is chapter two. Chapter three concerns justification, the central 
theme of Paul's argument. In this chapter we shall argue that in Galatians justification 
is a future hope, not a present reality, as it is in Romans. The following three chapters 
deal with Paul's exegesis of the Abrahamic tradition: sonship (chapter four), promise 
(chapter five) and inheritance (chapter six). Here we shall attempt to show that the 
realized eschatological reading is based on superficial exegetical decisions and that 
101 Kern, Rhetoric (1998) 55. As Dunn 20 says, it is 'the theological issues and logic which 
are likely to have determined the main line and structure of the argument'. Martyn 23 (20-23, 
145-46) even suggests 'a moratorium of some length in this branch of research' (2 1). Also see 
Stanton's 'review' (2000). 
102 Kern, Rhetoric (1998) 260. See also Weima, 'Aristotle' (1997) 458-468. 
103 Kem, Rhetoric (1998) 260 acknowledges the value of investigating rhetorical 
dcommonplaces', various rhetorical 'devices', and the 'communicative forces' of the letters' 
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Paul's perspective is fundamentally future-eschatological. This concludes our 
argument concerning the future eschatological nature of Paul's theological discussion. 
Chapter seven examines Paul's interpretation of the Christ event which allegedly 
sustains Paul's realized eschatological perspective. By highlighting the contextual 
purpose of Paul's interpretation, we will try to refute the claims of realized 
cschatology and bring out the centrality of the Spirit in Paul's christological argument. 
In the last chapter (chapter eight), explicating the moral thrust of Paul's future 
eschatological argument, we shall see how the whole letter coheres as a single, well- 
unified, polemic against what Paul perceives to be the problem. In the conclusion we 
shall summarize the result of our study with some reflections on its implications for 
future study of Galatians and Paul's letters in general. 
shape. Anderson, Rhetorical (1996) 249-257 reaches a similar conclusion. A good case in 
point is the study of oral patterning by Harvey, Listening (1998). 
CHAPTER Two 
THE CONTEXT OF PAUL'S ARGUMENT 
1. The majority view 
Scholars have long debated over the destination and date of Galatians without having 
reached any firm conclusion. It is also unlikely that a happy consensus will emerge in 
the near fiature. ' Fortunately, however, our ignorance on such external matters does 
not necessarilY hamper our understanding of the letter since the issues dealt with in 
the letter are mostly of theological nature. Even if the veil over these questions is 
somehow removed, it is unlikely that it will affect the way we understand Paul's 
argument to any significant degree. 
More crucial for interpreting Paul's argument is the inunediate situation which 
prompted Paul's writing of this letter. As already noted, for most interpreters the 
question of 'situation' mainly concerns Paul's opponents. Numerous attempts have 
been made to identify the nature of these agitators, only to produce the 'welter of 
opposing opinions and conflicting theories'. ' Despite such diversity, however, a 
survey of major proposals reveals a substantial family resemblance in the general 
contours of the situation behind the letter and the basic thrust of Paul's response to 
this crisis. ' 
First of all, by focusing on Paul's opponents, it is nonnally assumed that Galatians 
is a resum6 of the conflict between Paul and his (Jewish Christian) opponents. Thus 
' These questions are frequently rehearsed in major commentaries. 
2 Longenecker lxxix. 
' Eckert, Verkibidigung (1971) 31-71,229-238; Beker, Paul (1980) 43-44; Mu8ner 11-29; 
Lull, Spirit (1980) 29-52; Brinsmead, Dialogical (1982); Barrett, Freedom (1985); Barclay, 
Obeying (1988) 36-74; Longenecker lxxxviii-c; Hong, Law (1993) 97-120; B. Longenecker, 
Triumph (1998) 25-34; Martyn, Issues (1997) 7-24; Betz 6-9,28-33; idem, 'Defense' (1976) 
99-114. 
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Paul's real dialogue partners are the agitators and not the Galatians. ' Though being 
actual recipients of the letter, the interpretive role of the Galatians remains secondary. 
It is the agitators, not the helpless Galatians, that Paul's theological polemic primarily 
aims at. 
Secondly, as far as Paul's central theological argument is concerned, the crisis is 
primarily dogmatic in nature. For Paul it is the 'false doctrine' of his opponents that 
constitutes the heart of the crisis. Naturally, Paul's response too is fundamentally 
doctrinal, refuting their false theology by reaffinning the validity of his own theology 
especially through a reinterpretation of the Christ event. As Betz puts it, Galatians 
represents 'the first systematic apology of Christianity' over against 'the first radical 
,5 
questioning of the Pauline gospel . That is, Galatians is read primarily as the record 
of a 'theological debate'. ' 
Thirdly, these two contextual assumptions determine the thrust of Paul's polemic: 
since the agitators attack Paul's gospel by questioning the status of the Galatians 
founded on Paul's law-free gospel, Paul defends his Galatian converts by affirming 
the validity of his gospel. Paul polernicizes against the Galatians too, but he does so 
by Y-eininding and reassuring them of the privileges they already possess in Christ and 
not by questioning them as the agitators do. 
'Hence the title of Brinsmead's study, Galatians: A Dialogical Response to Opponents. See 
also, e. g., Donaldson, 'Curse' (1989) 97; Murphy-O'Connor, Patil(1997) 200; Weima, 'Gal 
6: 11-18' (1993) 90-107; Kertelge, 'Rechtfertigungslehre' (1968) 212; Dunn 275. 
Thus, Galatians is usually read in the context of the Jew-Gentile problem. MuBner 11-29; 
Sanders, Law (1993) 19,51 n. 18; Martyn 40-42, idem, Issues (1998) 71-84,47-75,191-208 
stress that the conflict is intra-Christian, but it still remains that Paul's criticism falls on the 
Jewish side of the Jewish Christians, as HObner, Law (1984) 152 rightly reminds us. 
Betz 28. 
It is somewhat ironic to note that historical reconstruction often means one of a dogmatic 
dispute. Both in taking the letter in the context of the conflict between Pauline and Jewish 
fonns of Christianity and as an expression of a theological conflict (ideas), F. C. Baur still 
seems to be carrrying the day. Cf. Baur, Paul (1875). See also KOrnmel, History (1972) 132. 
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Finally, intent on authenticating the present status of his Gentile converts, Paul's 
argument naturally carries a strong note of i-ealized eschatology. This is done by the 
strategic christological focus Paul gives to his argument. By faith in Christ the 
Galatians have already been justified. The only seed of Abraham is Christ; the 
Galatians who by faith are now in Christ share the same identity as the seed of 
Abraham. Since Christ also represents the fulfilment of God's promise, in Christ the 
Galatians already enjoy the benefit of this fulfilled promise, i. e., the realized 
inheritance. Inevitably, a strong emphasis also falls on the Galatians' experience of 
the Spirit, which functions as the proofpar excellence for the present reality of such 
contested blessings! It is the present reality ofjustification and the promised 
inheritance, and the eschatological superfluity of the law that fonns the heartbeat of 
Paul's polemic in Galatians. 
This widely subscribed view of the epistolary situation sketched above reveals one 
very striking fact about the usual practice of historical reconstruction: interpreters 
attempt to reconstnict the context ofPaul's polemic mostlyfrom his theological 
argument in which the situation in Galatia is less visible, while leaving out ofaccount 
those passages in which Paul speaks of it directly and explicitly! This neglect is due 
to the implicit decision that Paul's confrontations with the Galatians are not 
immediately relevant for reconstructing the context of Paul's argument which is 
assumed to be Paul's doctrinal debate with the Jewish Christian rival missionaries 
rather than the Galatians themselves. This is, however, begging the question. To be 
sure, it may be a possible way of reading Paul's heavily 'theological' response, but 
' Hence one often hears of 'defence of the Spirit'. See n. 23 in chapter eight. 
'The problem is detected by Schmithals who claims that Paul's argument in chapters three 
and four do not reflect the situation in Galatia since it is 'traditional' and 'relatively timeless'. 
'Judaisten' (1983) 27-58 (49-50). In our opinion, however, his exclusive focus on chapters 5- 
6 is equally problematic in that he too ignores those passages where Paul is most explicit 
about the nature of the problem he deals with. 
42 
the problem is that it does not cohere well with what Paul himself actually says of the 
situation in Galatia. 
The proper step to take first is to listen carefully to what Paul himself says about 
the 'problem' he deals with and to try to follow his argument accordingly, instead of 
trying to read between Paul's lines in the light (or darkness) of a hypothetically 
imagined context. To be sure, many think that one has to run the risk of reconstructing 
the situation, since Paul says so little about it. This is true, if one means by the 
'situation' the Galatian crisis from the agitators'point of view. Paul's interest in the 
teaching of his opponents remains superficial; even the little he says about them is not 
necessarily fair. This should not, however, blind us to the equally true fact that 
throughout the letter Paul does provide a substantial amount of information about 
what he perceives to be the 'crisis' in the Galatian churches (1: 6-10; 3: 3; 4: 8-11,12- 
20,21; 5: 1-4,7-12; 6: 12-13). And this Pauline portrait of the situation is, after all, 
what we need to know since his argument in the letter is his response to what he 
considers to be the problem; not a reflexive reaction to an agenda set by his 
opponents. 9 
2. Pauline context 
The purpose of this section is to ascertain the context of Paul's polemic by examining 
Paul's statements about the problem to which he is responding. Two main questions 
will be discussed: 1) What is the exact problem Paul perceives in Galatia? 2) Given 
the way Paul perceives the problem in Galatia, is the view of 'realized eschatology' 
plausible? 
'Rightly, Gundry, 'Grace' (1985) 9. 
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The Galatian apostasy as the heart of the problem 
What is the problem in Galatia? That is, what problem does the letter respond to? 
Right from the beginning of the letter, Paul does not leave his readers in any doubt. 
He cries out: 'I am astonished that you are defecting from the One who called you in 
the grace (of Christ)' (v. 6). Since xaX9occvTog most probably refers to God, ` Paul's 
depiction of the Galatians' behaviour as a 'turning away' ([teTaTLOEGOE)" from God 
forms an unmistakable charge of apostasy. " Paul's perspective is radical but 
unambiguous: the Galatians are defecting from God; it is a clear case of apostasy. 
Perhaps, it may not have been fair since, as Paul's reference to 'another gospel' 
implies, they may have had no intention of leaving God altogether. For Paul, however, 
there is no such thing as 'another gospel', which in reality is nothing but a 
gperversion' (RE-raGTQtVaL) of the true gospel Paul himself had proclaimed to the 
Galatians. As far as Paul himself is concerned, the Galatians are really turning away 
from God, and this is the heart of the problem that provoked this bitter response of 
Paul's. 
It is widely noted that this is the place where Paul normally announces the central 
theme of the letter in the fonn of 'thanksgiving' and 'intercessory prayer' (cf. Rom 
1: 8; 1 Cor 1: 4-8; Phil 1: 3; 1 Thess 1: 2-10; cf. Col 1: 3; 1 Tim 1: 12; 2 Tim 1: 3; Philem 
4). " Instructively, in Galatians a severe 'rebuke' 14 replaces the usual, appreciative, 
10 Cf. 5: 8; Rom 4: 17; 8: 30; 9: 12,24: 11: 29; 
5: 24. 
" The word frequently refers to 'conversion' 
I Cor 1: 9,26; 7: 15; Phil 3: 15; 1 Thess 2: 12; 4: 7; 
Schlier 36 n. 1; Betz 47 n. 41 and references 
there. 
12 Hilbner, Law (1984) 20. MuBner 53 suggests a possible allusion to Israel's apostasies in 
LXX Ex 32: 8, Deut 9: 16A and Judg 2: 17. 
" Schubert, Thanksgivings (1939) 180; Funk, Language (1966) 257. As Stowers, Letter 
Writing (1986) 21-22 reminds us, this too is 'a genuine Hellenistic epistolary form' but this 
recognition does not diminish the importance of Paul's creative use of thanksgiving. 
" Oaujtdtw is a formula of rebuke. See Mullins, 'Formulas' (1972) 380-90. 
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'thanksgiving'. This move, hardly abnormal in terms of epistolary convention, 15 is 
nevertheless exceptional for Paul. " That is, by dropping the usual thanksgiving and 
throwing a stern rebuke instead, Paul deliberately 'signals the mood and purpose of 
the letter', providing a forecast of what is to follow. " If we take this cue seriously, 
then, the major target of Paul's polemic is the apostatizing behaviour of the Galatians 
and not the 'theology' of the agitators. The 'truth of the gospel' is at the centre of the 
matter, but the immediate focus does not seem to be discussing the gospel itself but 
denouncing the Galatians' defection from it. " Of course, Paul is ftilly aware of certain 
(-rtvEg) 'trouble makers' (Tapd(jcFovTEg) behind the Galatians converts (v. 7), on 
whom he does not hesitate to pour divine curse (v. 9). '9 Yet, it is the defecting 
behaviour of the Galatians rather than the false teaching of the agitators that receives 
the direct brunt of Paul's rebuke. It is the Galatians who are abandoning God's 
calling; it is they who Paul takes issue with. " 
The next place where Paul speaks directly of the Galatian problem is 3: 1-5. Paul's 
definition of the problem is succinct: the Galatians, despite having begun with the 
Spirit, are now ending with the flesh (v. 3). This is, of course, not to say that they are 
'adding' the flesh onto the Spiritjust for good measure. Within his deliberate and 
strict antithesis of Spirit and flesh (4: 21-3 1; 5: 16-26; 6: 7-9), Paul's point is that the 
Galatians, now allied with the flesh, are giving up the Spirit, the very foundation of 
"So White, Greek Letter (1972) 18,49; Hanson, Abrahain (1988) 33-43; Anderson, 
Rhetorical (1996) 126. 
" Dunn 39 rightly criticiscs the overly rhetorical approach of Betz 47 and Hanson, Abrahani 
(1988)44. 
" Rightly, Stowers, Letter Mriting (1986) 22; Duncan 15-6; Bruce 80; Becker, Palthis (1998) 
289; Fung 43. 
18 Contra most interpreters, e. g., Cousar 19; Longenecker 19. 
'9 Even this curse on the agitators carries a paraenetic (warning) function for the Galatians, as 
Wiles, Intercessory (1974) 134 and MuBner 62 note. 
" See Hartmann, 'Gal 3.15-4.1 P (1993) 130: 'The meta-propositional base "I am surprised 
thaV'P'l urge you (not) to" is an indicator that the theme is not directly a theoretical, 
theological one, but one concerning behavior'. 
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their Christian existence. The point is not the theological meaning of the Spirit or 
flesh; ` Paul's concern is the Galatians' act of abandoning the Spirit in favour of the 
flesh. " 
Here too, Paul is not oblivious to the presence of rfg behind their defection, 
ccasting an evil eye' (tp(IGX(XVCV)23 on the Galatians (v. I ). However, Paul's 
indignation aims at the Galatians: 'Q dtv6qTOL FaXdTCEL! (V. 1); Oiftft)g eXV611TOC ýGTE 
(v. 3). " Bewitched or not, it is still the Galatians themselves, not the obscurer(g, who 
are most responsible for the crisis; they should have known better. 
In 4: 8-11 the problem is described as the observance of the Jewish" calendar (v. 
10). Again, Paul's criticism is radical but straightfonvard: in so doing, they are 
gconverting' (LJTLCFTQfýF,, rF, ) back to their former slavery under 'the elements of the 
world' 
(V. 9). 26 In Paul's view, this is a denial of their knowledge of God, or of God's 
act of knowing them. This is precisely the same charge as that in 1: 6. Here, the 
agitators do not come into the picture at all; the issue is strictly between the angry 
apostle and his wayward converts caught in the act of backsliding. " 
Gal 4: 12-20 is particularly instructive for grasping Paul's perception of the 
problem in Galatia. Scholarly embarrassment over this 'not-quite-theological' talk in 
21 Contra Lull, Spirit (1980) 3 8,42-43,103. Cf. Duncan 8 1. 
22 Martyn 285 perceives this: 'the Spirit and the flesh primarily as means that enable the 
human being to accomplish something' (emphasis added). 
23 It is not clear how literally Paul speaks at this point. See especially Longenecker, 'Until 
Christ' (1999) 93-100 and Triumph (1998) 150-155; Witherington 201-4; Neyrey, 
'Bewitched' (1988) 72-100. Anyway, Paul's distress is effectively expressed. 
" This expresses 'indignant astonishment'. Zerwick, Greek (1963) 12. Cf. BDF § 146. See 
Schlier 118; Anderson, Rhetorical (1996) 142: 'However, the nature of this letter as primarily 
a rebuke explains the high degree of acfflog throughout' (emphasis original). 
" So Vielhauer, 'Gesetzesdienst' (1975) 552; Thornton, 'New Moon' (1989) 97-100. Contra 
T. Martin, 'Apostasy' (1995) 437-61, who suggests a reference to 'pagan' idol worship. 
" The meaning of the phrase is debated. Bandstra, Elements (1964) 31-72; Reike, 'Law' 
(1951) 259-76; Vielhauer, 'Gesetzesdienst' (1975) 543-55; Martyn 393-406 = Issues (1997) 
125-40. A good review is available in Arnold, 'Stoicheia' (1996) 55-76. 
" According to Hartmann, 'Gal 4.15-4.11' (1993) 134,4: 8-11 rounds off the unit 3: 1-4: 11 by 
returning to the main, practical theme, thereby producing a ring-composition. 
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the midst of highly theological argument is well known. Why an abrupt 'emotional' 
appeal in the middle of serious 'theological' arguments? When Burton states that at 
this point Paul, 'dropping argument', now 'turns to appeal begging the Galatians', " he 
in fact speaks for the majority of interpreters . 
2913etz's appeal to rhetorical function 
may explain the presence of an 'emotional' piece in the midst of theological argument, 
but otherwise it still does not carry the discussion any further. 'o R. Longenecker thinks 
that at this point Paul begins the second, 'request section' 'by recalling his past 
relations with his converts and contrasting their past and present attitudes to him'. " 
Yet, it is still not clear how an appeal to the once amiable relationship helps to get 
down to the real business of 'requesting' them to stop their nomistic enthusiasm and 
Spirit-less life. " This seems as far as one can get up this particular alley. " If one sets 
aside one's preoccupation with 'theology', however, it is not difficult to see that this 
is exactly the same kind of response Paul has been making to his defecting converts 
(1: 6; 3: 1-5; 4: 8-11). In fact, what one has to explain is not the presence of this passage 
in the middle of Paul's 'theological' argument, but the role of his theological 
argument accompanying his rebuking appeals to the backsliding Galatians. 
Now with the aching sense of estrangement, the immediate issue seems to be a 
personal relationship between Paul and the Galatians. Since Paul himself is the 
28 Burton 235. 
29 MuBner 304-5 advises us to exercise 'intuitive grasping of the meaning and supplementing 
what is missing'. According to Schlier 208, the passage is 'an argument of the heart', 
revealing not just 'strong pathos' but also an 'erratic train of thought'. 
30 Betz 220-1. For him, the passage is based on the Hellenistic topos of 'friendship' 
(TtF-QL 4ýtxcag). 
31 Longenecker 188. 
32 Longenecker 184-8. The scheme of 'rebuke-request', first articulated by Hanson, Abrahain 
(1988) and 'Paradigm' (1994), is artificial. A rebuke is by definition a rebuke of something, 
and thus automatically carries hortatory function, and vice versa. Are 4: 12b- 18,20,5: 2-5,7- 
10 rebukes or requests? For a critique of this scheme, see the review by Stanton (1992). 
33 Martyn 418-9; Dunn 23 1. 
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embodiment of the truth, 34 however, this relational breakdown also involves their 
deviation from the gospel itself (cf. I Cor 4: 16; 11: 1; 1 Thess 1: 6). Paul's focus is still 
on the Galatians' defection from the gospel. 
More concretely, the change of attitude by the Galatians and their loss of 
'blessing' are evidence of their losing sight of the Spirit of Christ mediated by Paul's 
ministry (cf. 3: 3). That this is not an overinterpretation is confirmed by Paul's 
agonizing cry that he now undergoes the pain of child-birth until Christ should be 
formed among the Galatians (v. 19). " His remark that he is doing this 'again' reflects 
Paul's fear that Christ is not visible any more among the Galatians, and thus he has to 
convert them once again. His focus remains consistent: 'I am perplexed about yozd' (v. 
20). " Paul's 'almost sarcastic and bitter tone' renders even his calling themrNvct 
gov polemical. " 
The same charge appears again in 5: 7. The Galatians were running well, but 
someone cut in on their race (LW%oipFv) with the result that they are not obeying the 
truth any more. Inasmuch as the 'truth' refers to the truth of the gospel (2: 5,14), " this 
is yet another variation of the same charge of apostasy. Paul's remark that the 
agitators' propaganda is not 'from the one who calls you' confirms this (5: 8; 1: 6). 
Here, as in 3: 1, Paul is not just reminding the Galatians of the obvious cause of the 
trouble; by way of a rhetorical question, Paul in fact rebukes the Galatians who 
3' Note the words of Kelber quoted in Thiselton, New Horizons (1992) 70-7 1: 'The teacher 
lives a life that is paradigmatic in terms of his message. Because in oral hen-neneutics words 
have no existence apart from persons, participation in the message is inseparable from 
imitation of the speaker: "We decided to share with you not only the Gospel of God but also 
ourselves" (I Thess 2: 8,9)'. 
" The 'formation of Christ' means more than restoration of relationship. CE Betz, 'Spirit' 
(1974)158. 
" 4ROQOUJIM is not so much an expression of uncertainty as of perplexity. Paul has no shred 
of doubt about the present condition in Galatia (1: 6; 3: 1; 4: 15,16,2 1; 5: 2-5,7; 6: 12-3). 
Rightly, Betz 236. 
37 Mu8ner 312. 
38 HObner, EDNT 1: 59. 
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allowed themselves to be carried away by these agitators. " Once again, Paul's 
concern is the conduct of the Galatians: they have stopped obeying the truth. And this 
is the crisis Paul perceives in Galatia. 
Paul's problem is thus clear: the apostasy of his Galatian converts. " Though Paul 
is fully aware of the influence of the agitators, it is the Galatians following them that 
Paul takes to be the real problem. As Paul sees it, the Galatians are the main culprits 
of the crisis, and not helpless victims of conflicting theologies. Accordingly, they 
form the major target of Paul's angry polemic in the letter. That is, the primary 
purpose of the whole letter, including his theological argument, is to upbraid the 
Galatians for their apostatizing behaviour with a view to restoring them to the truth of 
his gospel. " The proper subject of the letter is not Paul's gospel (theology) itself but 
the Galatians'disposition in relation to it. 
Thus, Galatians is not a resum6 of Paul's theological altercation with his rival 
theologians but his pastoral engagement with his backsliding converts. It is crucial to 
bear this pastoral context in mind, especially when we interpret the function of Paul's 
theological argument which is open to various interpretations depending on its context. 
To be sure, the Galatians' apostasy is caused by the 'bad theology' promoted by the 
agitators; Paul's polemic too is thoroughly grounded on his own gospel. But Paul's 
immediate burden is not to expound his theology, either christology or pneumatology, 
since the problem at hand is not these theological issues pei- se but the 
" Rightly, Williams 139; Martyn 474; Betz 264; MuBner 355. Anderson, Rhetorical (1996) 
160 sees here an example of Eýýautq, 'implying ... the stupidity of the Galatians in allowing 
themselves to be seduced away from the inith'(emphasis original). 
" We do not need to discuss the precise nature of this apostasy at this point, which we will do 
in chapter eight. What we need to confirm here is that this apostasy of the Galatians, whatever 
it may be, is Paul's main concern. 
" Cf. Anderson, Rhetorical (1996) 164-65: 'Paul's forthright critique of the Galatians'. 
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anthropological one of the Galatians' disobedience (5: 7) . 
4' His talk of the Christ event 
and the Spirit is controlled by his contextual purpose of dealing with the Galatians 
who are presently deviating from Christ and the Spirit. " 
'Then and noiv': Paul's polemical depiction of the present 
Paul's identification of the present crisis as a case of apostasy has a critical bearing on 
the thrust of his polemic: if Paul is criticizing the apostatizing Galatians, it would 
scarcely occur to him to make his case by endorsing the sufficiency of their present 
status. On the contrary, a natural way of dealing with the problem would be to teach 
them the serious nature of their present behaviour and its consequence. This is 
precisely what Paul does in Galatians. Indeed, one of the most prominent devices Paul 
employs in his polemic is the deliberate contrast between the terrible situation in the 
present and the desirable condition in the past. " 
The first contrast is between the Galatians' present defection ([tF-TcET'LOEoOc, 
present) and God's calling in the past (%aXeoCCVTog). 
45The 
present time is that of 
apostasy in which agitation and perversion of the gospel hold sway (v. 7). Both 
Octupdýw and obrwg TaXýwg` effectively express the complete change of situation 
Paul perceives in Galatia. Now he cannot simply celebrate the reality of God's calling 
" Scholars' own interest in Paul's 'thought-world' or 'theology' often obscures Paul's more 
practical concern. E. g., Patte, Pauls Faith (1983); Boers, Justification (1994) 50,65. Paul's 
pastoral concern is based on his theological convictions but it does not mean that they are his 
main reason for writing this letter. 
43 So Stanley, 'Curse' (19 90) 486-492. 
4' This has not been sufficiently noted, partly due to scholarly preoccupation with the 
eschatological 'then-now' contrast. Cf Tachau, Einst (1972). See Martyn 411; Longenecker 
180; Fung 189. A rare exception is Suhl, 'Galaterbrief' (1987) 3129-3132: 'Mit dieser 
positiven Vergangenheit kontrastiert nun aufs schärfste die Gegenwart' (3130). See the 
diagram in 313 1. Also Smiles, Gospel (1998) 157-58, who, however, still gives a very 
realized eschatological interpretation. 
" Cf. MuBner 54 n. 58. 
46 Whether referring to the interval between Paul's ministry and the crisis or the swiftness of 
their apostasy, Paul's 'astonishment' remains the same. So Ebeling, Thith (1981) 45. 
( )') 
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(cf. I Thess 1: 3-4); it will not do either to invoke God's faithfulness (cf I Cor 1: 9; 1 
Thess 5: 24). Not that he doubts the authenticity of God's calling, which was indeed 'a 
compelling summons they had been unable to deny' 'calling into being the new 
creation, the eschatological communitY of the church'. " Paul's frustration, however, 
is that the Galatians themselves are abandoning this call of God, i. e., their conversion 
itselO Under the circumstances Paul's evocation of God's calling/conversion in the 
past, instead of being an aff innation of the adequacy of their present status, functions 
as a polemic designed to awaken the Galatians to the gravity of their present 
deviation. " 
In 3: 1-5 too we observe the same contrast. Once again, Paul reminds the Galatians 
of their laudable life since conversion. The aorist neocygd(Oil" in v. I refers to Paul's 
initial ministry in Galatia, through which the Christ was 'publicly displayed' as the 
Crucified Messiah. " The same goes for the receiving the Spirit occasioned by their 
6. xoý jt(cFrEwg (vv. 2,5). 52 Some argue that LjruXo(? jyCov (present) in v. 5 denotes 
God's continuing outpouring of the Spirit. 53 This is unlikely, since it merely resumes 
the question in v. 2 without any implication of continuance. " While Paul presupposes 
the ongoing presence of the Spirit (5: 16-26; 6: 7-9), his charge that the Galatians are 
abandoning the Spirit (v. 3) further renders such an intention improbable. " 
47 Dunn 40 and Martyn 109, respectively. 
48 Cf. Burton 20. 
49 Cf Ebeling, Thith (1985) 46-47. 
" Davis, 'nPOErPA4)H' (1999) explores the possibility that Paul presented the Christ crucified 
by his own personal disposition, which makes good sense in the light of 2: 19-20 and 6: 14-16. 
Similarly, Stuhlmacher, Reconciliation (1986) 159-60. 
51 npovy@64al, qualified by XCET' 6ýOCEX[toýg, is better taken as locative, as most commentators 
agree. 
52 See im. 125,127-8 in chapter seven. 
" E. g., MuBner 211; Bruce 15 1; Fee, Einpowering (1995) 3 88; Witherington 215; Cosgrove, 
Cross (1988) 47-48. 
54 E. g., Dunn, Baptisin (1970) 108; Stott 71; Bligh, Greek (1966) 129. 
55 Cf. Burton 152. 
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Though not explicit, the remarks that the crucified Christ was previously real may 
imply that He is presently not visible in the midst of their attraction to circumcision 
(cf. 4: 19). 56 Paul's criticism in v. 3 brings this contrast between 'then' and 'now' to 
telling clarity: 'having begun by the Spirit, are you now ending with the fleshT The 
wonderful 'beginning with the Spirit' in the past (tva@ýdpcvm, aorist participle) is 
brought into a stark contrast to theirpi-esent (výv) in which they are ending 
(W-rEkelo0c, present indicative) with the flesh at the complete cost of the Spirit. In all 
probability, their life in the Spirit must have continued until recently, namely, until the 
57 intrusion of the agitators (5: 7). Yet their allegiance to the Spirit has now become a 
thing in the past; they are now allied with the flesh. Paul, referring the Galatians back 
to their happy days in the past (the crucified Christ displayed, their hearing with faith, 
the subsequent coming of the Spirit), brings the deplorable poverty in the present, 
their association with the flesh, into sharp relief. In other words, Paul speaks of the 
Spirit not to remind them of what they already possess but to make them realize what 
they have lost due to their apostatizing disposition. 
The same perspective keeps occurring whenever Paul turns to the situation in 
Galatia. 4: 8-11 is particularly interesting in that now the comparison is threefold: 
before and after Christ; before and after the coming of the agitators; the Galatians' 
pre-conversion life and their present backsliding which Paul depicts as an act of 
counter-conversion. Tonnerly' (xke), that is, before they knew God, they were 
enslaved to mere idols (v. 9). Then comes the contrasting 'but now' (výv U). The 
" As the aorist ; rLooEy@dq)-q suggests, the vivid display of the crucified Christ is does not apply 
to the present of the Galatian believers (4: 19!; 5: 4). Contra Longenecker 10 1. 
" Martyn's association (123) of the Spirit with the work of the agitators is puzzling. If so, 
Paul's whole case based on the fact of 'the Spirit by faith' falls to the ground. Rightly Bruce 
152: 'It is a natural inference from Paul's rhetorical questions that the 'other gospel' which 
was being presented to the Galatian Christians took no notice of the Spirit'. See also Hays, 
'Review' (2000) 376. 
52 
contrast should have ended here but, tragically, another set of contrast has become 
necessary. The reference to 'having known God' (yv6v-rp-g) and 'having been known 
by God' (yvwoO6vTEg) clearly points to their conversion. " Yet, these two aorist 
participles" are subordinate to the main question led by n6g. In this way, the 
immediate force of výv falls on the main verb tmcj-reýýF, -re with the result that it 
stands in a stark contrast to their knowledge of God at the time of their conversion. Of 
course, the aorist participles are 'ingressive', " but the syntax suggests that Paul's 
immediate intention is not to affirm their knowledge of God in the present" but to 
polemicize against their present behaviour of abandoning it against the backdrop of 
their previous experience of receiving it. " 
The tragic irony of the Galatian crisis is that there is now an incredible disjuncture 
where there should be continuity, namely, between their conversion/'knowledge of 
God' (past) and their defection (present). The inevitable result is that an ominous 
continuity now emerges where there should have been an absolute disjuncture; the 
výv of their second 'conversion' (tnLGTe9#TE) to the agitators turns out to be a 
reversion to the -rkc of the pre-conversion slavery! " Paul's incredulity at such a 
'foolish' retreat (3: 3) is bome out forcefully by the structure of the sentence: nCog 
3T(iktv ... 3TdXLV ... 
6tvwoev. 
Paul's point is not that taking up the suggestion of the agitators 'in their quest for 
salvation, the Galatians are behaving as though Christ had not come, thereby showing 
58 With Dunn 225. 
" For the tense of the aorist participle, see Fanning, Verbal Aspect (1990) 408-416. 
60 Bruce 202. 
61 Contra Dunn 225. The judgment of Tachau, Einst (1972) 128 that the T6Te - výv contrast is 
designed to awaken the Galatians to their present status of freedom from the law is off the 
mark. 
62 The frequently found 'But now, knowing God' is therefore misleading. Contra Martyn 411; 
Longenecker 180; Fung 189; Mu9ner 298. 
63 See Bruce 203; Fung 192; Betz 216. Martyn is somewhat confusing here. Compare 411 and 
418. 
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that they do not know what time it is". The mere forgetfulness of time would not 
have been a serious problem, since they can 'wake up to the real world' anytime 
without any damage done. The truth is that their present behaviour actually transfers 
them back to the time of 't6-TF-, thereby putting them back under the control of 'the 
elements of the world'. Once again, the issue is not the eschatological decisiveness of 
Christ but the gravity of the Galatians' behaviour which renders it meaningless and all 
'in vain'. " No wonder Paul's agony is so great: ýopoýýat b[t&g [tý mog Eixh 
II XCXOMaxot Etg i)[L&. g (V. 11). 66 
In 4: 12-20 too Paul creates the same contrast between the wonderful 'then' and 
the terrible 'now'. When Paul first proclaimed the gospel, the Galatians, against the 
odds, received Paul 'as an angel of God', or even 'as Christ Jesus' (v. 14), willing to 
do anything for him (v. 15). Then the agitators slipped in, which has changed the 
situation completely. Paul continues to tell the truth, but the Galatians have turned 
their back on him; Paul is now (yýyova, perfect) treated as their 'enemy' (v. 16). This 
radical change from 'angel of God' and 'Christ Jesus' to 'enemy' is succinctly 
depicted by the rhetorical demand: n6 015V 6 VCC%aQLCF[tO'g IbRCOV; (v. 15a; cf 3: 1), 
which stresses the painful absence of the 'blessing' in the present which used to be so 
vivid among them in the past (-ro' TrQ6TEQOV). 
As in 4: 8-11 Paul describes this change as a reversion to their pre-conversion life. 
By saying that he is now undergoing the 'birth pang' again (9dXLV), Paul in effect 
says that the deviation from him and his gospel means nothing but the reversal of the 
'4 Contra Witherington 302; Parsons, 'Being' (1988) 24 1. 
" It is changing the category to gloss over the problem of human apostasy by appealing to 
God's faithfulness. 
" Paul has already toiled for the Galatians, and Paul, seeing what is happening in Galatia, 
now worries the possibility of his past toil becoming in vain. For the force of jtý Ircog + 
indicative construction, see BDF 188; Zerwick, Greek (1963) 118. 
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birth of the Galatian community itself mediated through his ministry. " Burton sums 
up Paul's point aptly: 'The reactionary step which the Galatians are in danger of 
taking, forces upon the apostle the painful repetition of that process by which he first 
brought them into the world of faith in Christ, and his pain, he declares, must continue 
till they have really entered into vital fellowship with Christ'. 68 
Paul makes the same point in 5: 1. He demands that the Galatians should not 
become subject to the yoke of slavery again (ndkw). The point is clear: if they indeed 
go on with their present behaviour, they will end up in slavery which is in fact the 
same as their pre-conversion slavery under idols. ' His reminder of the liberating work 
of Christ, like his reminder of their conversion, makes his warning all the more 
poignant, highlighting the enormity of their present deviation: following the agitators, 
they will lose the very thing Christ died for, their freedom in the Spirit (5: 13). 
Paul's charge in 5: 7 reveals the same contrast. Referring to the time before the 
intrusion of the agitators, Paul says that the Galatians were running (FITLpE'IXFTF, ) very 
well. The use of the imperfect clearly implies that this 'running well' does not apply 
to their present tiMe. 
70 They have allowed the agitators to cut in, with the resule' that 
they are not obeying the truth any more. 
Paul's description of the Galatian situation reveals a consistent and very negative 
picture of the 'now' in Galatia: apostasy from God, absence of Christ, loss of the 
Spirit, return to slavery, and disobedience to the truth of the gospel. The wonderful 
state of affairs established by his proclamation of the crucified Messiah and his 
" Rightly, Martyn 429; Cousar 101. Contra Cosgrove, Cross (1988) 78 who takes the 
reference to be to 'maturation' rather than to 'reconversion'. The 'apocalyptic' readings found 
in Kfisemann, Perspectives (1971) 3 1; Gaventa, 'Maternity' (1990) 189-20 1; Martyn 426- 
43 1; Witherington 315-16 confuse the issue, loading too much onto Paul's imagery. 
" Burton 249. 
69Burton 271; Sanders, Laiv (1983) 69; Gundry-Volf, Perseverance (1990) 208-9. 
7' Burton 281-82. 
71 Taking [tý ; rELOE(jO(xt as result rather than purpose. So Mu8ner 355. 
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mediation of the Spirit has now been pushed back to a time in the past. The present 
condition in Galatia, forming an appalling contrast with their happy past, is not 
something to endorse or celebrate but only to denounce and rectify. It is not that the 
work of Christ is insufficient or their experience of the Spirit is inadequate. The point 
is that the Galatians themselves are departing from such eschatological realization, 
making it all 'in vain. Paul invokes what happened in the beginning over and over 
again, but he does not do so to affinn the sufficiency of the Galatians' present. " On 
the contrary, his painful and contrasting reminder turns out to be a polemical device 
with which to impress on them the cost and consequence of their 'present deviation'. 
Particularly instructive in this respect is Paul's deliberate equation of the Galatians' 
present with the time before their conversion, a most telling criticism of what it means 
to follow the lead of the agitators. This simply falsifies the popular construal of Paul's 
argument as a positive qjjInnation of the present status of the Galatians. This 
supposition may be able to hold water within the 'theological' argument itself but it 
flies in the face of Paul's own construal of the 'situation' in Galatia. 
The fact that Paul depicts the present condition of the Galatians as that of apostasy 
in contrast to the desirable state of affairs in the past shows how shaky a foundation 
on which the assumption of 'realized eschatology' stands. It is true that many of 
Paul's statements in the theological argument may be interpreted as divulging such 
intent. Frequently, however, the purpose of such theological talk is not immediately 
clear; its function changes drastically as its context changes. As Paul looks at the 
matter, then, it is not his intention at all to solve the crisis (apostasy) by affirming the 
sufficiency of the divine indicative established by the cross of Christ. Such a move 
would be meaningless anyway in the face of the fact that the Galatians themselves are 
" This is the function of Paul's 'reminders' in I Thessalonians and Philippians but not in 
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now discarding this very benefit. " Paul's claim is not that the Galatians have already 
possessed enough by their faith but that their present deviation from the truth is 
destroying everything they have attained thus far, returning them to the time before 
conversion/Christ. Hence Paul's reminders of their wonderful, normative beginning in 
the past, far from being expressions of his 'realized eschatological' outlook, function 
as polemical backdrop against which to accentuate the gravity of their present 
deviation. 74 
3. Future injeopardy: Paul'sfitture eschatologicalperception of the crisis 
Our last point was that Paul's depiction of the present situation in Galatia renders a 
realized eschatological outlook in Paul's argument quite unlikely. In this section we 
make a more positive point: Paul perceives the present crisis from an essentially 
future-oriented perspective. Namely, Paul considers the Galatians' deviation perilous 
precisely because it is an act which puts the future in jeopardy not only for themselves 
but also for Paul. 
Paul's ministry becoming in vain (4: 11) 
Since the ultimate aim of Paul's ministry is to convert the Gentiles so that they may 
participate in God's eschatological salvation, their failure in reaching this goal 
necessarily means that Paul's ministry has also been 'in vain'. In 4: 11 he expresses 
this fear of a possible failure of his ministry. In the context, Paul's fear of 'apostolic 
Galatians. 
" In Galatians, unlike in Romans, Paul does not appeal to the precedence of Abraham's 
justification to circumcision which would have been an effective evidence for the 'already' of 
justification. In the situation in which circumcision is making everything 'in vain' (4: 8-11; 
5: 2-4), the talk of 'already' would have hardly been enough. 
' The polemical nature of Paul's theological talk will be discussed in chapter seven. 
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toil"' being 'in vain' is quite apt, since the present backsliding of the Galatians is 
nothing but returning to their original state of slavery under the elements of the world 
from which Paul had converted them. 
Here Paul's fear concerns his own ministry and not the well-being of his converts. 
Unlike most commentators who understand this as Paul's fear for his converts ('I am 
afraid for YOU, ), 
16 Gundry-Volf has shown that 'in the NT, the accusative object of 
(PopdcOca never denotes the one for whose sake one fears, but always what or who 
inspires fear. Here 'Paul expresses his concern for himself', his 'fear of personal loss, 
which is the primary aspect in the statements about laboring in vain'. " Thus, what the 
statement shows is not 'the note of love"' but his personal apprehension. 
Paul's fear of his ministry becoming 'in vain' is a clear reflection of his 
eschatological outlook. When Paul says his ministry is 'in vain', he speaks 'from the 
perspective of the eschaton', pointing to 'the lack of divine commendation for service 
at the last day'. " In this respect, the expression, 'toil in vain' merges with 'running in 
vain' in 2: 2, [tý jmg Eig xFvO'v T Lc)6y, (j) h MQa[tov (cf. 2 Bar. 44: 10). 8' This way of 
speaking of his own ministry accords very well with Paul's own apostolic self- 
consciousness. 
Most illuminating in this respect is Philippians 2: 14-16: 'It is by your holding fast 
to the word of life that I can boast on the day of Christ that I did not nin in vain or 
labor in vain (dg xctijXil[tct ýgot äg fiýgeav XQLG-roý, Ön oýx Eig %F-Vo'V ýbect[tov 
75 For xo; riciw as referring to Paul's apostolic ministry see Rom 16: 6,12; 1 Cor 4: 12; 15: 10; 
16: 16; Phil 2: 16; 1 Th 5: 12; Col 1: 29; Eph 4: 28; 1 Tim 4: 10; 5: 17; 2 Tim 2: 6. For the usage in 
LXX see Deut 32: 47; Isa 49: 4,8; 45: 18; 65: 23. These passages are listed in Bjerkelund, 
'Vergeblich' (1977) 179-82. 
71 Contra Witherington 302; Betz 219; MuBner 304; Bruce 207; Martyn 411 and most others. 
17 Gundry-Volf, Perseverance (1990) 266 and n. 33 there. 
78 Ebeling, Thith (1985) 224. 
'9 Gundry-Volf, Perseverance, (1990) 263-64. She fruitfully builds on the study of Bjerkelund 
noted in n. 75 above. 
80 The difference between Eig xcv6v and Eixl ,1 
is immaterial. 
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obbE'- Fig %F-v6v NoyrIct(m)'. Combining both 'running' and 'toil' images, Paul depicts 
his ministry from a distinctively eschatological perspective (cf. I Tim 4: 10). " Since 
his Christian existence itself is grounded on God's will that he should preach the 
gospel (1: 16), it is his performance as the apostle to the Gentiles that will be the 
criterion of his judgment on the Day of Christ (1 Th 2: 19-20; 1 Cor 3: 10-15; 9: 16-17; 
2 Cor 1: 14). Thus the perfonnance of his Gentile converts has a direct bearing on his 
own future: if they manage to stand 'blameless' before God, it will mean that he has 
not performed his ministry in vain, which will then be to him E[g xaiJxrýýa (cE 2 Cor 
1: 14; 1 Th 2: 19). " If he fails to carry out his ministry properly, the result is also 
manifest (I Cor 9: 16,27). 
Paul's talk of his working 'in vain' makes immediate sense in the Galatian context 
in which the possibility of such failure is more tangible than ever. The unavoidable 
result of the present apostasy of the Galatians will be that he has 'run in vain'. That is, 
it is not just for the Galatians that Paul is so anxious about the present situation. In a 
real sense, Paul also has his personal stake in the present crisis, which partly explains 
the unusual vehemence of his reaction. " In any case, here Paul's anxiety is about the 
future, the inescapable eschatological implication of the Galatians' deviation in the 
present. Their 'foolishness' lies not so much in their lack of appreciation of the 
'already' as in their forsaking the proper path towards the Day of Christ. 
Addressed to the Galatians, the implication of this statement for them is also clear. 
As Gundry-Volf notes, 'the eschatological nature of the implications of ineffective 
labor for Paul shows that the implications for his converts are also eschatological: 
" So Lattke, EDNT 2: 28 1. 
12 So Gundry-Volf, Perseverance, (1990) 264. 
8' Cf. Hooker, Adam (1990) 49 on Phil 3: 12-16 and I Cor 9: 24-27. 
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they may be excluded from final salvation'. " Indeed this seems to be what Paul 
means when he applies the same motif of 'in vain' to the Galatians: 'have you 
suffered so much in vainT (3: 4) Combined with the eschatological motif of 
'beginning and ending', the statement, as in the case of Paul's 'labouring in vain' 
(4: 11), is to be taken in a future eschatological sense: 'failing to reach the intended 
goal'. " If the Galatians resort to the flesh and stop living with the Spirit, they will 
certainly be unable to attain the goal for which they have come to Christ, the hope of 
righteousness and eternal life. For the simPle reason that they do not achieve the goal 
of their coming to Christ, their suffering thus far is rendered 'in vain'. Paul's point 
then is that 'abandom-nent of the Spirit excludes the possibility of ending'. " It is 
precisely for this reason that this statement can function as a warning exhortation for 
the defecting Galatians. " 
Beginning and ending (3: 3) 
According to Paul's own statement in 3: 3, arguably the clearest depiction of the 
Galatian problem in the letter, the essence of the present crisis concerns the Spirit. 
The Galatians, having begun very well with the Spirit, are presently ending with the 
" Gundry-Volf, Perseverance (1990) 267. She then tries to explain away this implication, 
asserting that Paul implies the possibility 'for the sake of argument only'. Her theological 
concern is understandable, but it should not override the plain meaning of Paul's statement. 
See Satake, 'Apostolat' (1968/69) 96-107; Betz 219. 
81 MuOncr 2 10: 'ohne Erfolg'. 
86 Guthrie 93. 
Some interpreters read the ambiguous EL -ye %at Eixiq as a word of encouragement rather 
than an exclamation of despair. E. g., Martyn 285; Dunn 157. Encouragement is, however, 
clearly out of place in the context of an unmitigated rebuke; the formulation itself is also odd 
for an encouragement. Its main function is certainly hortatory but its bleak implication 
remains. Burton 151 and others (Duncan 82; Schlier 125) advise us that we should read this 
'without implication as to its fulfilment' but it certainly goes against the thrust of the passage. 
Paul is hopeful (Lightfoot 135-36; Hanson 82; Witherington 215), but this does not gloss over 
the grim reality he is facing (1: 6; 3: 3! ). 
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flesh. This succinct depiction of the situation provides a very clear glimpse of Paul's 
perspective in the letter. 
First of all, Paul's depiction of the Spirit-led life of the Galatians as a 'beginning' 
falsifies the supposition that Paul's interest in the Spirit in Galatians is motivated by 
his desire to stress the eschatological fulfilment the Spirit signifleS. 88 IfPaulhad 
intended so, he would probably have avoided such an ineffective word 'beginning', 
and said instead, 'having been justified' (cf. Rom 5: 1), or 'having received the 
inheritance through the Spirit'. The reception of the Spirit is surely important, indeed 
critical. Nevertheless, it is only a beginning, which should be continued until the end 
of the process. 
More decisive is the motif of 'beginning/ending'. Paul's Use Of bTLTeVo) has 
generated some debate. Some think that despite the intended contrast, Paul's concern 
is the continuing present status. 89 The point is well taken; Paul is speaking of the 
present behaviour of the Galatian believers. The contrasting force, however, cannot be 
explained away that easily since, juxtaposed with MCQýdPEVOL, btVrEXCL(306 
necessarily delivers a clear sense of 'ending'. Some speculate that Paul is here 
borrowing from the 'cultic terms' of Hellenistic mystery religions. " Such an origin 
would be interesting if proved true, but it does not tell us much since we cannot 
assume that Paul uses the motif in the same way as it is used in the mystery cults. 
Jewett, with many others, mirror-reads here the agitators' claim that they are to 
'complete' the basic and rather inadequate message of Paul by supplementing the 
See 6.3 below. 
E. g., Mahoney, EDNT 2: 42. 
E. g., Lightfoot 135; Schlier 124; Betz 133 n. 57 and 'Spirit' (1974) 147 and nn. 6-7; 
Brinsmead, Dialogical (1982) 79; Lull, Spirit (1980) 76 n. 13,135 n. 7; Hume 46. 
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law. " This makes Paul's remark a sarcastic reference to the empty promise of the 
agitators. " It is not easy, however, to see how circumcision can be demanded in such 
a way. Circumcision was not a mark of the highest accomplishment but the sine qua 
non of the covenant membership; without it one does not become a second-rate 
Israelite but simply remains outside the covenant. 9' It is not possible to discover the 
theology of Paul's opponents at this point. " 
Another view is to take it as a sort of 'covenantal nomistic' logic: 'just as you have 
begun with the Spirit (getting in), so you have to continue in the Spirit' (staying in; 
going on). '5 The statement itself is perfectly acceptable, but it is doubtful that this is 
the idea expressed here. As is implied in vv. 4-5, " this 'beginning' covers the 
extended, albeit brief (1: 6), period of the Spirit-filled life before the outbreak of the 
crisis (5: 7). The intended contrast then is not a theological one between 'getting in' 
and 'continuing' but a historical one between the before and the after of the outbreak 
of the crisis. 
Most probably, Paul's language of 'beginning/ending' is the reflection of his deep- 
rooted eschatological perspective, as is confirmed by the parallel in Philippians 1: 6 
where the Day of Christ is sPecified as the day of 'ending'. " The Galatians have 
91 Jewett, 'Agitators' (1971) 206-7; Betz 136; Longenecker xcv, 104,106; Martyn 285; Lull, 
Spirit (1980) 103; Barrett, Freedom (1985) 22; Keck, Letters (1989) 70- 1; Longenecker, 
Triumph (1998). 17. 
92 So Kertelge, 'Gesetz' (1984) 384. 
93 Fredriksen, 'Judaism' (1991) 536,546. As Barclay, Obeying (1988) 49-50 (49) points out, 
4we never find this "perfection" motif in the context of Hellenistic Jewish apologetic, where 
we would most expect it on Jewett's thesis'. Circumcision was the sine qua non of Jewishness, 
see Jos. Ant. 13.257-8,318-9 and the famous conversion story of Izates in 20.17-96. Cf. Mid. 
Rab. Genesis 46.11. See also Feldman/Reinhold, Jewish Life (1996) 124-135. Cf. MuBner 208 
n. 2 1; and Eckstein, Verheij%ing (1996) 88-89. 
94 Rightly, Hiffiner, Laiv (1984) 42 n. 1; Eckstein, Verlidj3ung (1996) 99. 
95 See, e. g., Dunn 155-6; Barclays, Obeying (1988) 85; Longenecker 103-4; Witherington 214. 
96 This is pointed out by Dunn himself (157) and by Witherington 215. 
9' This parallel is frequently noted but with its eschatological thrust missed out. E. g. Dunn, 
Baptisin (1970) 108; Bruce 149. See also I Cor 1: 8: 'God will strengthen you until the end, so 
that you may be blameless on the day of our Lord Jesus Christ'. 
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begun very well with the Spirit. This does not mean, however, that they have reached 
the final goal of their calling. It is the parousia of Christ that marks the real ending of 
the story, with their hope of righteousness still outstanding. " So their disposition in 
the present time takes on an eschatological significance, affecting their eternal destiny. 
In this sense, the Galatians' present behaviour becomes an act of 'ending', that is, an 
act which entails a necessary eschatological consequence. 99 
Having begun effectively with the Spirit, they are to 'be ending' (MVrEkdoft, 
present) with the same Spirit so as to reach the final goal of eschatological 
salvation, "O of course, not for the reason of mere consistency... but for the simple 
reason that the Spirit is the only way of attaining to that hope. Yet, they are resorting 
to the law, and thereby falling to the realm of the flesh, the end of which will be 
destruction (6: 8a). Either way, their present behaviour has a necessary implication for 
the final outcome, and in this sense, their present life is an act of ending., 02 According 
to Paul's statement here, the problem of the Galatians then concerns their future: by 
allowing themselves to be persuaded by the circumcision propaganda, the Galatians 
are putting their eternal destiny at stake. 
Benefitfrom Christ and thefittitre (5: 2-5) 
Paul's futuristic perspective is also discernible in 5: 2-5. The way Paul begins this 
waming is very impressive: 'Look, 1, Paul, say to you'. The effect is, of course, 'to 
" See chapter three. 
9' Thus, this statement anticipates 6: 7-10, where Paul employs the imagery of sowing and 
reaping in relation to the Spirit to emphasize the necessary relation between the two. 
" Rightly, Witherington 214. 
'01 Contra Longenecker 103. The problem is not just that the Galatians are inconsistent but 
that their new policy is a wrong one, since only the Spirit is able to sustain them to the end. 
102 NIV is better than others: 'Are you now trying to attain your goal by human effort? ' 
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103 
give to what he is about to say all the weight of his personal influence'. That Paul is 
here thinking ofjustification becomes clear in v. 4, where &xmoýoft- is related to the 
Galatians' willingness to receive circumcision: the Galatians are willing to be 
circumcised 'in order to be justified'. Paul's warning is that if they actually go ahead 
and do so, Christ will be of no use at all 'for their justification'. In v. 5 the alternative 
to this 'justification in the law' is presented: 'waiting for the hope of righteousness 
through the Spirit that comes from faith'. Thus, what we have here is the stark, and 
mutually exclusive presentation of 'the two methods of obtaining righteousness'. " 
The consequence of the Galatians' present defection is unambiguous: if the 
Galatians attempt to be justified in the law by receiving circumcision, they are then 
'estranged from Christ' and 'cut off from grace' (v. 4). Using aorist verbs, Paul 
proleptically"' visualizes the terrible consequence of their behaviour. Of course, this 
does not mean that 'the divine grace has been taken away from them..., but that they 
have abandoned it'. "' Having chosen to be under the law-covenant by way of 
circumcision, their relationship with Christ has become inoperative; they are now 
outside the realm of Christ and grace. Naturally, it follows that for these 'Christ ivill 
be of no benefit (6#%ýoEL)P 
While most interpreters simply ignore the future tense of this warning, some do 
take it as a reference to the final Judgement:.. for those who are circumcised now 
Christ will not be of any help at the Last Judgement. This is, however, unlikely, 
especially since the idea of Christ interceding for believers at the Judgement is an idea 
othenvise missing in Paul (cf. Rom 8: 27; John 17; 1 Jn 2: 1; Heb 7: 25). When Paul 
"' Burton 273. See also Schlier 23 1; Bruce 229. 
104 Burton 275; Gundry-Volf, Perseverance (1990) 210. 
"' So Bruce 231; Witherington 369. 
106 Burton 277. See also Gundry-Volf, Perseverance (1990) 212 and n. 51 there. 
107 E. g., Schlier 23 1; Betz 259; Martyn 469. 
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speaks of the Judgment, Christ performs the role of the Judge, and not the mediator 
for believers (2 Cor 5: 10). It is also not to be ignored that for Paul God's Judgment is 
always in relation to human works (5: 2 1 b; 6: 7-9). 
In the context, the most likely reference is to 'the immediate consequences of 
receiving circumcision. "' 'If you are circumcised, froin noiv on Christ will be of no 
benefit'. The point of Paul's warning is clear. Circumcision severs one's relation to 
Christ. Being outside Christ, one will receive no benefit from Christ in one's pursuit 
of justification; the only option left for them is the (illusory) justification in the law (v. 
3). Those who receive circumcision, unlike 'us"" who resort to the Spirit, will forfeit 
their hope for ftiture righteousness. 
This passage provides further evidence for Paul's futuristic perspective from 
which he looks at the problem in Galatia. His worry is not that the Galatians, by 
receiving circumcision, may forfeit all the benefit from Christ that they have thus far 
received. "O His concern is that the Galatians will lose the benefit of Christ, that is, 
their freedom in the Spirit which comes from the work of Christ, and thereby be 
unable to adopt the proper way of 'waiting for the hope of righteousness', with the 
inevitable result of eternal destruction (6: 8). 
An aborted race (5: 7) 
Paul's futuristic and teleological thinking emerges quite clearly in 5: 7 too. Using his 
favourite foot-race motif, Paul now compares the Galatians to 'runners in the 
stadiumY" 'you were running well'. With 'running' denoting 'lifestyle' and 
"' Gundry-Volf, Perseverance (1990) 209. See also Burton 273; Longenecker 226, though his 
talk of 'Christ's guidance for one's life' ignores the context ofjustification. 
109 Martyn 103 perceives this polemical contrast. 
"' Esler, Galatians (1998) 180 renders the statement in this way: '... if they become 
circumcised, Christ has been of no use to them', which requires an aorist or a perfect. 
111 Betz 264. 
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'conduct', "' this remark is a clear reference to their life of 'obeying the truth' prior to 
the intrusion of the agitators, namely, their 'beginning with the Spirit' (3: 3). The 
picture is that of runners pressing forward towards the goal still outstanding. "' Paul 
demands, 'Who got in your path so that you might not obey the truth'? The reference 
is clearly to the agitators with a possible allusion to satanic force (3: 1; 1 Th 2: 18). As 
Pfitzner notes, here Lyv. 6nTELv suggests 'a breaking into or obstruction of the Galatian 
Christians in their course of following the "truth"'. "' The resultant picture is then that 
of 'the runner who has allowed his progress to be blocked, or who is still running, but 
on the wrong course'. "' Long before they reach the goal, the Galatians have stopped 
their race of 'obeying the truth'; they are running on a completely wrong course (cf. I 
Cor 9: 24-26). ' 16 
Obviously, basic to the race imagery are a start and a finish. Conversion marks the 
beginning; the finish line is the day of Christ. After their Spirit-filled conversion, the 
Galatians had been running this race fairly well until the agitators caused them to 
falter. No doubt, the problem of aborting a race does not lie in stopping itself but in 
losing the prize for which they have been running. Paul's point is clear: if you follow 
the agitators, you will never finish the race and get the prize! It is not that the 
Galatians are ignoring the prize they already have in Christ. For Paul the present 
deviation constitutes a serious danger because it means giving up the race that will 
lead the Galatians to the ultimate prize of final salvation. "' 
112 Dunn 273. 
113 So Ebel, NIDNTT3: 947. 
114 Ago,, (1967) 136. See also Stfihlin, TDNT3: 857-60; DeVries, 'Cutting' (1975) 115-120; 
Betz 264; Longenecker 230; Bruce 234; Dunn 274. 
1" Pfitzner, Agon (1967) 137. 
116 So 2 Clement exhorts, 'Let us run in the straight course... ' (2 Cl 20: 2-3; cf. 7: 1) to earn the 
'crown' of 'salvation' and 'eternal life' (8: 2-4). 
"' This motif is also related to Paul's exhortation in 6: 9. There the image used in the 
immediate context is that of 'sowing and reaping', but the difference between the two is 
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Conclusion 
How Paul looks at the problem in Galatia has become clear. First, the problem 
concerns the disposition of the Galatians, specifically, their apostatizing behaviour. 
Secondly, Paul reveals a very negative view of the present state of the Galatian 
converts, considering their behaviour as a degeneration to their pre-conversion status. 
This renders a 'realized eschatology' not only very unlikely, if not impossible, but 
also ineffective as a solution to the problem at hand. Thirdly, Paul assesses the 
significance of the present deviation in the light of their future: the Galatians, by 
deviating from the truth of the gospel, are jeopardizing their future hope. 
The significance of these points for proper interpretation of Paul's theological 
argument is clear. If Paul perceives the situation from a future eschatological 
perspective, it is also highly likely that his theological argument too, which is part of 
his attempt to deal with the crisis, is framed in the same future eschatological 
perspective rather than that of realized eschatology as is usually thought. To 
demonstrate that this is indeed the case is the burden of the following chapters. By 
carefully following Paul's argument concerning justification and inheritance, and 
eliminating many unfounded assumptions usually made in reading it, we shall be able 
to reveal the distinctively future eschatological thrust of Paul's argument in the letter. 
insignificant, in that both highlight the teleological perspective and the importance of 
perseverance. 
CHAPTER THREE 
JUSTIFICATION AS AN END-TIME GIFT 
1. Justification as the central issue in Galatians 
Despite a few dissenting voices, ' the centrality ofjustification in Galatians cannot be 
denied. Throughout the letter, in which diverse themes and motifs intermingle, the 
thesis of 'justification by faith' remains a major concern of Paul's argument. 
Wrapping up his autobiographical narrative, Paul begins his next major section of the 
letter (2: 15-21) with the thesis ofjustification by faith. It is also with the theme of 'the 
hope of righteousness' (5: 2-6) that Paul moves on to his appeal in more concrete 
terms. Within this section, with a view to impressing the truth ofjustification by faith 
he introduces the figure of Abraham into his argument (3: 6-7), which develops further 
in terms of the 'blessing of Abraham' (3: 8-9), and then, more polemically, of the 
'curse of the law' (3: 10-14). In 3: 15-29, the twin themes of 'promise-inheritance', key 
concepts in Paul's biblical exegesis, turn out to be biblical terms Paul utilizes to 
supplement his argument about justification (3: 21,24). As far as Paul himself is 
concerned, it is with respect to the question ofjustification that the present crisis takes 
on such critical importance: how does one attain to justification - by law or by faith? ' 
' E. g., Cosgrove, Cross (1988) 143: 'an important sub-theme' to show 'the impotence of the 
law', forming 'a building block in his argument that works of the law do not bring the Spirit'. 
See also Stanley, 'Curse' (1990) 492-95; Fee, Empowering (1995) 368-69; Witherington 175, 
184. They cannot, however, explain properly the pervasiveness ofjustification language. 
2 So most interpreters, e. g., Becker, Paithis (1991) 294; Brinsmead, Dialogical (1982) 75,87, 
188; Patte, Faith (1983) 94,209; Dunn, Theology (1993) 15. CE Schmithals, 'Judaisten' 
(1983) 47,50. 
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It is often claimed that 'justification by faith' forms a common ground between 
Paul and his dialogue partners. ' This is not the case. The emphatic affirmation of the 
point coupled with a repeated denial ofjustification by the law necessitates the 
supposition that Paul is polemicizing against the false claim of 'justification by works 
of the law'. The conviction ofjustification by faith is certainly shared among the 
Jewish Christians in Antioch (2: 16)' and the Jerusalem 'pillars' (2: 7-9). We should 
not however, confuse these with the 'false brothers' (2: 4) and the agitators in Galatia, 
the perverters of this very gospel (1: 6-7). To be sure, 'justification by works of the 
law' does not seem to go along with 'covenantal nomism'. Given the diversity within 
early Judaism, however, why should the agitators necessarily be the same kind of 
Jews Sanders describes? Justification is not a common ground between Paul and his 
opponents. ' 
Since justification stands at the centre of Paul's argument, one's position on the 
subject determines one's understanding of Paul's argument as a whole. It is, therefore, 
not surprising that much scholarly discussion revolves around Paul's justification 
language. For example, is the concept forensic or ethical? ' Or is it 'apocalyptic"9 Is 
' E. g., Cosgrove, Cross (1988) 68,133,143; Dunn, Theology (1993) 39,55; Brinsmead, 
Dialogical (1982) 7 1. 
4 Eckstein, Verheifizing (1996) 15 doubts even this. 
' Hong, 'Misrepresent' (1994) 182 ends up conceding that the agitators consider 'works of the 
law' as 'extra entrance requirements' for the Gentiles. For this reason Rfiis5nen, Law (1983) 
178-90 accuses Paul of distorting or misrepresenting the position of his opponents. But note 
the sober warning of Barrett, Paul (1994) 78; Kim, Origin (1984) 345. Many scholars resolve 
the tension by redefining the concept to suit their argument. E. g., Sanders (transfer 
terminology); Dunn (covenantal nomism). Brinsmead, Dialogical (1982) 71-72 divides the 
concept: initial justification (common ground) and justification of life (disputed). 
' For example, Luther and Bultmann think it forensic, while Schlier argues for the 'ethical'. 
Ziesler, Righteousness (1972) attempts a synthesis of both. 
' This view is associated with such scholars as Kasemann, 'Righteousness' (1969); 
Stuhlmacher, Gerechtigkeit (1966); Beker, Paul (1980); Keck, Paul (1988) 111-16; Martyn, 
Issues (1998) 141-56 and his Galatians (1998) 263-75; Campbell, Rhetoric (1992) 156-176 
(Romans) and 'Coming' (1999). 
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its primary thrust individual or ecclesial/social? ' Is its function theological or 
sociological? Does the noun 8LYMO(Avil have the same meaning as the verb 
8L%CCLOýV? ` Discussion has been intensive. " it is not our aim to join the discussion at 
this point. The sheer diversity of the scholarly proposals suggests that the actual data 
is not unambiguous. In fact, these are not the questions Paul sets out to answer, at 
least not explicitly, which explains why Paul's statements are ambiguous, allowing 
diverse inferences according to the perspective one employs. 
Under such circumstances, simply taking sides on these issues does not take us 
very far. We believe, however, that there is one crucial aspect of the subject to which 
scholars have hitherto paid insufficient attention: the conspicuously future-oriented 
nature of justification in Galatians. The question we ask in the present chapter is thus 
simple: is justification in Galatians realized or future? A proper answer to this 
question, we believe, will in fact obviate many of the thorny questions surrounding 
the subject, and thereby simplify our discussion to a significant degree, at least for the 
interpretation of Galatians. 
2. The majority view 
In Galatians, as in Romans, scholars detect the distinctiveness of Paul's view of 
justification in two respects. One obvious point is that it is only 'by faith' and never 
'by works of the law'. This is immediately clear from the surface of Paul's discussion 
" Fung, Eckstein, Schlier and MuBner take it as a synonym of 'salvation', while Sanders, 
Raisanen and Hanson speak of 'inclusion' or 'transfer'. 
' For such scholars as Stendahl, Paul (1976); Sanders, Law (1983); Howard, Crisis (199 1); 
Wolter, 'Ethos' (1997) 430-444; Theissen, Reality (1992) 222 it is a 'unity' language, while 
for Watson, Paul (1986) it is a call for 'separation'. Esler, Galatians (1998) is closer to 
Watson, though concern with identity is distinct. 
E. g., Ziesler, Righteousness (1972) 147,212; Eckstein, Verheij%ng (1996) 16-17. 
See Campbell, Rhetoric (1992) 138-156 and bibliography there. 
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and need not detain us. The problem we are interested in is the second 'novelty' that 
scholars 'detect': the present reality ofjustification. 
In view of its strong nomistic connection, it seems that the Galatians, and the 
agitators behind them, are espousing the 'traditional' view of justification as an end- 
time event: at the final judgement God will justify or vindicate those who have been 
faithful to the law of Moses. Thus, for them justification is strictly a matter of future 
hope, inseparably bound up with the necessity of proper observance of the law (cf. 
4QMMT 21.7; b. Qid 30b). " Then, it is as the sine qua non for this future justification 
that they demanded 'works of the law' of the Galatians (cf 5: 4). 
Over against this future eschatological justification predicated on 
circumcision/law, so runs the argument, Paul's insistence that justification is 'by 
faith' (2: 16) and 'in Christ' (2: 17,21) also involves an important corollary. Since 
'faith' focuses on the cross and resurrection of Christ in the past, and since believers 
are already 'in Christ' by faith, saying that justification is 'by faith' is in fact another 
way of claiming that 'believers' have already been justified by their 'faith'. For those 
in Christ, then, the hoped-for gift ofjustification has already become a present 
reality. " 
12 For Jewish understanding ofjustification, see Stuhlmacher, Reconciliation (1986) 72; idem, 
Theologie 1 (1992) 330; Kertelge, Rechyiertigung(1966) 41; idem, EDNT1331; Becker, 
Paulus (1998) 49-53; Dunn 267-268; Kdsemann, Romans (1980) 56-57. For the 
eschatological orientation of the time, see Byrne, Sons (1979) 89-91,232. Even in Paul future 
justification remains strong. Rom 2: 1-16; 5: 19; 1 Cor 4: 4; Gal 5: 5; Phil 3: 12 (p4' and some 
Western witnesses). Cf. Jas 2: 14-26. 
13 With respect to Paul's teaching on justification in general, see Scot, Christianity (1961) 56- 
59; Bultmann, Theology (1951) 270; Conzelmann, Outline (1969) 217; Ridderbos, Paul 
(1975) 161-166; Ladd, Theology (1974) 437-447; Schrenk, TDNT 2: 205; Byrne, Sons (1979) 
232-3. Kdsemann, while insisting on the context of future eschatology, nevertheless concedes 
that Paul does put a strong stress on the present nature ofjustification. 'Righteousness of 
God' (1961) 168-82. For those who posit a pre-Pauline, Jewish-Christian view ofjustification, 
this innovation precedes Paul. E. g., Vielhauer, 'Gesetzesdienst' (1975) 51-55; Reumann, 
Righteousness (1982) 55; Martyn, Issues (1997) 141-156. Less polemical as it may be, 
however, the present reality ofjustification in Paul remains the same. 
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This is indeed a bold claim to make. Naturally, for many interpreters, it is this 
claim of the present reality ofjustification that carries the sharpest edge in Paul's 
polemical exposition of the theme. By pointing to the present reality ofjustification 
gained through faith, Paul pulls the rug from under the feet of his opponents who are 
holding this gift back from the Galatians on the condition of circumcision. In effect, 
then, Paul's question to the Galatians is: 'having already been justified by faith 
without any help from the law, why are you still trying to be justified by the lawT 
The brunt of Paul's criticism then falls on the absurdity of Galatian believers' 
gratuitous attempt to be justified by the law after having already been justified by 
faith. 14 
The purpose of this chapter is to show that this interpretation is unfounded. To be 
sure, this widespread view certainly has a primafacie plausibility. One gains this 
impression, however, not from Galatians itself but from Romans where the 'now' of 
justification is explicitly and repeatedly affirmed. It seems that one simply carries this 
impression over to Galatians, assuming that Paul speaks ofjustification in the same 
vein. " This, however, runs the risk of distorting the specific contextual message Paul 
intends to make in Galatians. " 
Paul's view of 'justification as a present reality' is often traced back to Paul's Damascus 
experience. E. g., Bornkamm, 'Revelation' (1974) 90-103; Kim, Origin (1984) 269-311; 
Stublmacher, Reconciliation (1986) 68-93,134-68. 
14 So, Fung 225; Kruse, Law (1996) 75; Smiles, Gospel (1998) 139-40; Emphatic or not, the 
present reality ofjustification forms a consensus. Most scholars connect justification with the 
Spirit, which in turn marks the realization of the promised inheritance. 
" Frequently, scholarly discussion ofjustification in Galatians is heavily assisted by the data 
in Romans. E. g., Schlier; Eckstein, Verheij3ung (1996); Smiles, Gospel (1998). Becker, 
Pauhis (1998) 228 calls Galatians the 'Vorbote des R6merbriefes' and 'die kleine 
R6merbrief'. See also Martyn, Issues (1998) 37-45. 
" The contextual nature of Galatians is a popular menu on scholarly discussion of Paul, but 
'justification' seems to fail to receive its due share. But see Hfibner, Law (1984) 124-137. 
Even Beker, who is most eloquent on this, fails to discuss it in his comparison of Romans and 
Galatians. If he had done so, he would have found that it falsifies his reading of Galatians as a 
document of 'realized eschatology'. 
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The present chapter consists in three levels of argument. The grammatical and 
exegetical analysis (section 3) examines Paul's actual statements on the theme, 
focusing on the question of the 'when' ofjustification. This will be followed by a 
broader consideration designed to see how the theme functions within Paul's overall 
argument (section 4). At this point, we shall conduct a brief comparison with the data 
in Romans. Then, we shall evaluate the significance of the result of our investigation 
within the broader context of the Galatians crisis (section 5). 
3. Grammatical and exegetical considerations 
Not by works of the laiv but byfaith (2: 15-21) 
We begin with 2: 15-21, the first, and programmatic, statement of the theme. 17 Our 
purpose is not to provide a detailed exegesis of the section" but to examine Paul's 
justification language with special attention to its temporal aspect. 
Paul's statement in v. 16 sums up the gist of his argument, repeating the verb 
&Xatoýv no less than three times. V. 16a provides the ground for the statement in v. 
16b: db6ug [8E1 6-CL Ob 6L%aL6TaL CCVOQO)JtOg ký gQy(ov v6[toul' Wv ttýll 
Schlier 87-88; Betz 114; Longenecker 80-8 1; Fung 112. 
Beside commentaries, see Bultmann, 'Auslegung' (1967) 394-399; Klein, 
'Individualgeschichte' (1969) 181-202; U. Wilckens, Rechýfertigllng (1974) 77-109 (84-94); 
Kiimmel, 'Individualgeschichte' (1978) 130-142; Eckstein, Verheij3ung (1996) 3-8 1; Smiles, 
Gospel (199 8). 
'9 The meaning of this phrase is debated. See the survey in Hanson, . 4braham (1989) 117-119. This is the enix interpretum of Dunn's 'New Perspective'. See his 'New Perspective' and 
'Works of the Law' in his Law (1990) 183-214 and 215-24I. Cf. Smiles, Gospel (1998) 119- 
128. But see Moo, 'Law' (1983) 73-100 (91-96); RNisdnen, 'Break' (1985) 544,548. In view 
of Paul's relentless moral demand together with the obvious abolition of such aspects as 
circumcision, food laws, and calendar regulations, we find the traditional distinction between 
moral and ceremonial closest to Paul's intention. So, Augustine, Marius Victorinus (Edwards 
36,40). 
2' Dunn's attempt to reconstruct the process from initial 'qualification' to outright 'denial' is 
far-fetched. 135-38 and Law (1990) 195-196. Rightly, Martyn, Issues (1997) 141-142 n. 3. 
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8La jTfcyTFwg 'blaoý XetuToV' Paul uses here the present indicative passive form of 
&%at, 6v. Without any specific time indicator, the statement makes a general and 
'timeless' theological claim about the means of'justification: justification is not 'by 
works of the law' but 'by faith in Jesus Christ'. " The present 
8LV. CEL6ToL is, then, 
clearly gnomic, as the intentionally general 600w7rog makes clear. The participle 
E186-mg, " specifying the statement as the motivating 'belief of Jewish Christians, 
further strengthens its gnomic thrust. Thus, one cannot take this statement as giving 
evidence of the present nature ofjustification. 24 Paul's express purpose in this 
statement is to define the terms ofjustification ('how'); other aspects of justification 
are not in view here. 
So 'we' knew the truth and believed in Jesus accordingly. The purpose of this 
believing is already clear but Paul now brings it to the surface: Tvcc 8LXaL(0OCO[tFV N 
RIGTEO)g XQLGTOý xct'L obx Lý 9gym v6[to-u (v. 16b). The verb6L%C1L(OOW[tF-V, being 
an (aorist) subjunctive, does not in itself have any tense. The matter is not so simple, 
I however, since this purpose statement, coupled with the aorist ýRLCFTEVGaVEV, which 
supposedly governs the purpose clause too, is frequently taken to imply the realized 
21 This is another issue of lively debate. See the bibliography in Bruce 138-9. With Bruce, 
Dunn and Hanson, we take the 'objective genitive' position. See, most recently, Matlock, 
'De-theologizing' (2000) 1-23. The 'subjective' reading is proposed by Hays, Faith (1983); 
Longenecker, Triuniph (1998) 95-115; D. Campbell, 'Coming' (1999) and commentaries such 
as Longenecker, Williams, Martyn and Witherington. 
22 So Bultmann, Theology (1951) 274; Mu8ner 170. Cf. Ziesler, Righteousness (1972) 172. 
NEB makes this gnomic thrust clearer by adding 'ever'. 
2' Historically problematic as it may be, Jewish Christians' 'recognition' precedes their 
believing Christ. Contra Eckstein, Verheij3ung (1996) 13. 
24 Contra Eckstein, Verheij%ng (1996) 17, who, based on the present tense of btxatoýv, insists 
that 'der Gegenwartscharacter der Rechtfertigungsaussagen ist unbestreitbar'. For this, 
instructively, he resorts to Rom 3: 28. But even there the same genearlizing avOL)Wnog 
suggests a gnomic thrust. 
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nature ofjustification. The logic runs: one is justified by faith; we believed, and 
therefore we have been justified. " 
This reasoning would be legitimate if believing is a punctiliar action completed in 
the past. For Paul, however, believing typically refers to a life disposition with which 
believers maintain their life toward God: 'And the life I now live in the flesh I live by 
faith in the Son of God' (2: 20). " The idea that faith works itself out through love (5: 6) 
also conveys the same point . 
27Hence the aorist MLoTF-'6oa[tF-v should be ingressive, 
denoting the inception of one's life in faith: 'began to believe' or 'decided to 
believe'. " Faith in Christ still continues; we cannot assume that the purpose of 
believing, i. e., justification, has already been fulfilled unless Paul explicitly affinns it. 
In contrast to most interpreters, Betz thinks that Paul has a definite eschatological 
justification in view here: 'The clause also indicates that justification remains a matter 
of hope, and is not in any way a present guarantec'. '9 While agreeing with his general 
view of future justification, we maintain that the idea is not explicit in the present 
statement. 
V. 16c reiterates the idea in v. 16a, now in the negative terms, &L tý ýLpywv v6go-u 
Ob &xam6ficFF-TaL ; r&ucc adqpý. Paul's use of the future indicative (6L%aLWOfiCYF--raL) 
prompts many interpreters to find future eschatological justification in this clause. " 
Though this reading certainly confinns our view, there is reason to be cautious here. 
The clause is a quotation from Ps 143: 2 (LYX 142: 2). It is possible that Paul, with 
25 So Rdisdnen, 'Break' (1985) 545; Martyn 271; Kertelge, Rechyertigung (1966) 128. 
Longenecker 85: 'For while the aorist tittaTcOattev ("we believed") of v. 16 refers to a once- 
for-all response that results in a transfer of status Ctva 8 Lxcwo 0 Coll ev)'. 26 Keck, Letters (1988) 51 says that faith as trust has 'a moral quality' to it. 27SO Cousar 117. 
28Rightly, Suhl, 'Galaterbrief' (1987) 3099; Smiles, Gospel (1998) 129; Eckstein, Verheij3ung 
(1996) 20. Contra Schlier 94: 'das einmalige und fixierbare Ereignis des Glaubigwerden, das 
mit der Taufe zusammenfdllt'. 
29 Betz 118. 
30 So Martyn 254; Betz 119; Silva, 'Eschatological' (1994) 148; Witherington 183-184. 
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other Jews, acknowledged the future justification expressed in the Psalm, but it is 
difficult to prove that he actually has this in mind at this particular point. Paul also 
cites the same passage in Rom 3: 20 with the same future verb, but now to refer to the 
justification which most probably refers to a reality already revealed (3: 21,24; cf. 19- 
20). This makes us wary of loading too much on the future tense of the verb. " 
Taken together, this densely packed statement in v. 16 does not provide any 
explicit indication about the temporal aspect ofjustification. As the threefold 
repetition of 'by works of the law' and 'by faith in Christ' indicates, Paul's manifest 
purpose here is to clarify the 'how' ofjustification and nothing else. 
Having stated the common ground ofjustification by faith, Paul in v. 17 goes on to 
criticize Peter's violation of this 'truth of the gospel'. " 'But if, seeking to be justified 
(ýIJT6VTF-g 8LXCELWOýVM) in Christ, we ourselves have been found to be sinners, is 
Christ then a servant of sin? Certainly noW Interestingly enough, Paul here combines 
justification with the idea of 'seeking'. This present participle ýTJTOýVTF-g, connected to 
'were found sinners' (EbQfflqýtev), seems to distinguish itself from the aorist 
brtouýoagp-v in v. 16 which traces back to the time of conversion. " As Tannehill 
rightly maintains, 'being f6und sinners' most probably refers to the situation in 
Antioch, and thus, the 'seeking' here must be a reference to 'the life of faith which 
Paul, and those with him, have been leading'. " Even if the 'seeking' is connected to 
k; rt(j-rE, 6acqtev, the idea of 'being found sinners' makes clear that the reference is to 
the situation aftei- conversion, that is, their situation in Christ. Paul considers Jewish 
31 So Esler 142. The comment of Hill, Greek Mords (1967) 141 is not justified: 'What is a 
matter of hope for the Jews becomes for Paul a present possibility and reality'. 
The structure of the whole passage is debated. See also 7.3 below. 
Paul never says that believing Christ makes one a sinner. Contra Burton 125,127; Schlier 
95; Eckstein, Verheij3ung (1996) 32; Lambrecht, 'Reasoning' (1996) 58; Klein, 
'Individualgeschichte' (1969) 190. Cf. Wilckens, Rechtrertigung (1974) 90. 
34 Tannehill, Dying (1967) 56. See also Soards, 'Seeking' (1989) 237-254, who notices this 
but reads an unnecessary negative note into Paul's words. 
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Christians in Christ including himself as seeking to be justified, i. e., yet to be 
justified. " Hjustification is what believers still seek to attain in Christ, this means that 
justification remains a future eschatological gift. 'Paul has come to faith, and as a 
believer he awaits justification by faith in Christ'. " 
Paul's description of 'life in faith' in vv. 19-20 is mostly taken as evidence for the 
present reality ofjustification. " Some, assuming that v. 17 is a sort of Jewish 
Christian objection to the Pauline version of justification, take it as Paul's rebuttal 
designed to demonstrate the moral character of 'justified life'. " Assuming a realized 
justification, however, is certainly begging the question. In this case, scholars are 
frequently misled by the false analogy in Romans, where Paul actually answers a 
(possible) charge posed against him by defining the present justification in terms of 
'death in relation to sin' (6: 2,11) and 'life in relation to God' (6: 4,11,13) . 
39But the 
issue in Galatians is certainly different from that in Romans; the former speaks of 
'death to the law' and the latter 'death to sin'. " Most of all, it would be reallY strange 
if Paul is forced to defend his doctrine against a possible criticism even before he has 
" Otherwise, we may speculate, he would probably have said: 'But, if, having been justified 
in Christ, we ourselves have been found to be sinners.... ' 
3'Kertelge, EDNT 1; 331 (emphasis added). Also Betz 119; Tannehill, Dying (1967) 56; Dunn 
14 1. Even Martyn 254 acknowledges that this phrase, together with the future verb in 2: 16c, 
refers to 'the sure hope of ultimate rectification'. It is particularly instructive to note that both 
Feld, 'Diener' (1973) 126 and Bouwman, 'Diener' (1979) 17, recognizing the futuristic force 
of this sentence, have to brand v. 17 as 'unpaulinisch'. 
37 This is the consensus. See e. g., Ziesler, Righteousness (1972) 174; Vos, Pneuniatologie (19) 
28,90 andpasshn; Brinsmead, Dialogical (1982) 67; Esler, Galatians (1998) 172. 
3' This is the majority view. E. g., Schlier 95-104; Wengst, Fonneln (1972) 80; Smiles, Gospel 
(1998) 146-154,163-185; Esler, Galatians (1998) 171-2,186; Longenecker, Triumph (1998) 
113-5; Silva, 'Eschatological' (1994) 149. Longenecker 80-96 speaks of vv. 15-16 as showing 
the 'forensic' and vv. 19-20 the 'ethical' aspect of'justification, with v. 21 taking both up. 
This is reminiscent of Ziesler, Righteousness (1972) 173-4. Cf. Bultmann, 'Auslegung' 
(1967) 394-99; Dahl, Studies (1977) 109. 
39 Schlier 98-100; Smiles, Gospel (1998) 168-77. When engaged in diatribe, Paul is usually 
very explicit. See Rom 3: 9; 6: 1. 
" Schlier (100) himself notes this. See also Ebeling, Tnith (1985) 132. 
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established the doctrine itself properly. " And the lack of any such concern in his later 
discussion of the subject (3: 6-9,10-14,23-24) also renders the postulation of 
'defence' quite spurious. 
Others, objecting to the 'ethical' interpretation, take it to be a 'christological- 
soteriological' affirmation depicting the 'eschatological life as such'. " 'Resurrection 
life"' and the life of the 'new age 944 are also frequently invoked. Again, these are 
ideas not found in the text itself Paul's interest in Christ is sharply focused on his 
death rather than his resurrection. " Paul also says that 'Christ living in me' means his 
(jaey living tv ('46 with the contrast being between two different ways of living one's 
'fleshly life': tv tCp 'IoubatogCp (1: 13) or tv XgLoT(7p. Paul, s use of similar language 
in other letters also confinns this (Phil 1: 20-23; 2 Cor 4: 10-11; 5: 14-15). The 
concluding verse in v. 21 also suggests that vv. 19-20 too are part of Paul's argument 
about the means ofjustification rather than its follow-up, supposedly explaining the 
ethical nature ofjustification. Furthermore, vv. 19-20 are not intended as an objective 
' christological' or 'eschatological' statement but as Paul's personal, and polemical for 
that matter, manifesto of his life-disposition now oriented to Christ. 47 Within the 
context, it polemically depicts Paul's unwavering disposition of 'seeking to be 
justified in Christ' over against Peter's deviation from the truth of the gospel. " In sum, 
" The Antioch incident itself concerns the table fellowship, not the doctrine ofjustification. It 
is Paul who brings in the subject, branding Peter's 'table manner' as a denial ofjustification 
by faith. 
42 E. g., Cosgrove, Cross (1998) 140; Eckstein, Verheiflung (1996) 57; Fung 123. 
4' E. g., Styler, 'Obligation' (1973) 181-83; Silva, 'Eschatological' (1994) 149; Martyn 258-9. 
See the sober observation in Keck, Leners (1989) 57. 
14 E. g., Dunn 145; MuBner 182-3; Brinsmead, Dialogical (1982) 75. 
45 See also 7.3 below. 
46 Martyn 258-9 rightly sees here a note of 'eschatological reservation'. 
4' Rightly Duncan 72; Ridderbos 106-7; Witherington 190; Davies, Rabbinic (1959) 197. 
48 The contrast between the Jewish Christians and Paul parallels 5: 2-5, where those attempting 
to be justified in the law are contrasted to 'us' waiting for the hope of righteousness nw--6[taxt 
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vv. 19-20 do not describe the nature of justification but offaith as the proper means to 
justification, stressing that faith in Christ cannot allow any room for the law. 
In v. 21 Paul clinches his argument by referring to the death of Christ: 'I do not 
nullify the grace of God. For if righteousness (6L%aLOG, 6V11)49 is through the law, then 
Christ would have died to no purpose. With an elliptical construction only with a 
noun and an adjectival phrase, Paul's concentration on the 'how' becomes even 
clearer: justification is not 'through the law'. The statement is clearly hypothetical, 
contradictory to the fact, " and thus does not tell us anything positive about 
justification except that it is not 'through the law'. Paul affirms that the death of 
Christ is somehow the source ofjustification, but beyond that he does not explain it 
any further. This rather ambiguous statement on the role of Christ's death confirms 
once more that Paul's central concern here is to make the negative claim that 
justification is never 'by the law'. " 
Abraham andjustification 
In 3: 6 Paul brings in the story of Abraham for the first time by citing Genesis 15: 6 
(LXX) almost verbatini: 'Just as (xaWg) Abraham believed (M((YTF-VoF-v) God, and it 
was reckoned (EXoylo0q) to him as righteousness (eig 8L%CELOCYýVqV)'. The fact that 
Paul begins his exposition of Abraham tradition with Abraham's justification 
indicates that justification is the central issue he has in mind. 52 In Paul's quotation, as 
" The easy switch from the noun and the verb in 2: 16-21,3: 19-24 and 5: 4-5 makes any 
attempt to distinguish between the noun/adjective and the verb artificial (see n. 10). Rightly, 
Dunn, Law (1990) 207; Esler, Galatians (1998) 141-42. See now Moor, '&XaLoo&ý' (1998) 
27-43. Our view of a future eschatological justification renders such a distinction irrelevant. 
50 Rightly, Barrett, Paid (1994) 78: 'the ultimate reductio ad absurdum'. 
" Ambrosiaster here speaks of 'a future life'. Edwards 33. 
12 Contra those who connect v. 6 to 3: 2-5, making it a scriptural proof for receiving the Spirit 
'by faith'. Stanley, 'Curse' (1990) 494-5 (but see 508); Fung 136; Williams, 'Justification' 
(1987) 92-3; Fee, Empoivering (1995) 390 n. 84; Kruse, Law (1996) 77. It is the 'obvious' 
reality of the Spirit that proves the 'controversial' justification by faith, not vice versa. 
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in the original LXX, God's reckoning is put in the aorist (Uoyto0q), indicating that 
Abraham was in fact justified. The point is clear: Abraham believed God's promises, 
and therefore God reckoned this as his righteousness, namely, he was justified. Some 
people take this to be an unmistakable reference to the realized nature ofjustification 
in Galatians. " One has to be cautious, however. This verse is part of the quotation 
brought in for the purpose of analogy (%0(6g) and not part of Paul's own statement 
about justification. " In using Abraham as a paradigm, Paul's interest is limited to the 
necessary connection between faith and justification, without any intention of reading 
its present reality out of the 'already' of Abraham's justification. " His own 
conclusion in v. 7 does not make any such claim. In fact, it does not use a dik- word at 
all. What Paul picks up from the Abraham analogy is the inseparable tie between faith 
and justification, no more and no less. 
3: 8-9 furthers the argument in 3: 6-7, now utilizing the biblical term of 'blessing'. 
As he speaks of the Scripture's foreknowledge ofjustification by faith, Paul uses a 
a F- present indicative verb with God as its subject: N nfwre(og 8LXCELdL T' 'Ovq 6 OE6g 
(v. 8a). Here too, the present tense expresses 'God's abiding policy"' that he justifies 
the Gentiles by faith, with no clear indication of its temporal aspect. " 
" E. g. Ziesler, Righteousness (1972) 180. For Barrett too, Freedoin (1985) 64, this is the only 
evidence he can adduce in Galatians for realized justification. Also Eckstein, Verheij%ing 
(1996) 95-96, who considers 3: 6 (Gen 15: 6) as the fulfilment for Abraham of the 'promise of 
blessing' quoted in 3: 8 (Gen 12: 3; 18: 18), which has also been fulfilled for the Gentile 
believers in the form of the Spirit. 
"Rightly, Yinger, Judginent (1999) 167. 
" In Romans 4 Abraham's justification before his circumcision is crucial for Paul. However, 
the conclusion that Paul draws from UoyfaOq cEbTý (4: 23) is not that we too have been 
justified but that it is 8C hý&g dLg gMet Xoyltecy0ett (4: 24), showing that he has no intention 
of capitalizing on the linie of Abraham's justification. 
56 Bruce 156; Burton 160. 
" Contra Eckstein, Yerheiflung (1996) 110, who takes it as 'realen Gegenwart'. Once again, 
his resort to Romans is noteworthy. Dunn 164 sees a 'deliberate ambiguity', allowing the 
possibility of 'final justification. In this way, he speaks of 'God's acceptance ... from start to finish', which suits his claim of 'covenantal nomism'. 
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To offer further scriptural support for his thesis, Paul now appeals to God's oracle 
of 'blessing' (Gen 12: 3; 19: 19), thereby defining the Abrahamic blessing in terms of 
justification (v. 8b). " Taking up the gnomic thrust of v. 8a, the conclusion is also put 
in a gnomic present: 'so that those of faith are blessed (FbXoy6v-raL) together with 
believing/faithful Abraham' (v. 9). The present passive indicative of FUoytw, which 
is very rare in the NT, is never used to describe the result of blessing, for which the 
passive participle FUoyýýfvog is invariably -used. In the NT the only other use of the 
present passive indicative form is found in Heb 7: 7, also in a gnomic sense: Xwgolg 
69 jr(icyqg &Ttýoykcg T6 ý, %cmov ! )JTO' -roý XQF-'LTTOVog FbXoyE! TctL. As in the case of 
justification, the present tense is explained by Paul's focus on the question of 'means', 
and not, as Eckstein asserts, by Paul's realized eschatological intention to speak of 
'das gegenwNrtige Gesegnctwerden durch Gott'. " This verse is just another way of 
saying that 'those of faith are justified' as Abraham was justified by his faith. 
However, things are more complicated in 3: 14, the conclusion of the whole 
argument in 3: 6-14. Here the blessing of the Gentiles is affin-ned once more, now as 
the purpose of Christ's redemption: 'so that the blessing of Abraham might reach the 
Gentiles'. This conclusion is followed by another-LvcE clause presenting the gift of the 
Spirit as result of the Christ event: 'so that we might receive the promise of the Spirit'. 
If we take the double Tva clause as coordinates expressing the same reality, " it then 
means that the 'blessing' is identified, or at least, coincides, with the Spirit, the gift 
the Galatians already received at the time of their conversion (3: 1-5). If this is the case, 
" Rightly, Chrysostom; Augustine; Williams, 'Justification' (1987) 91- 100; Hong, Law 
(1993) 13 1; Witherington 228; Bur-ton 175. Contra Cosgrove, Cross (1998) 50-51,60-63 and 
'Arguing' (1988) 547 n. I who denies such equation. But see Fee, Empolvering (1995) 393. 
'9 Eckstein, Verheiflung (1996) 1 IS. Cf. Duncan 9 1. 
"' So Schlier 140; MuBner 234-36; Bruce 167; Longenecker 123; Dunn 179; Eckstein, 
Verheiflung (1996) 163; Martyn 321. A minor group of scholars considers v. l4b as 
dependent on v. 14a. Duncan 103; Betz 152; Bligh, Greek (1966) 139. 
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it then follows that justification, represented by the 'blessing', already happened for 
the Gentile believers as they came to faith. 61 
It has to be admitted that, grammatically speaking, this is a very plausible 
interpretation of 3: 14, where double clauses are juxtaposed side by side. There are, 
however, other things to consider before we rush to such a conclusion. First, the 
argument in 3: 6-14 as a whole concerns the claim that justification is by faith. The 
initial statement in 3: 6-7, first followed by the scriptural argument in terms of 
'blessing' (vv. 8-9), is then developed into an antithetical argument of 'curse and 
blessing' based on the redemption of Christ (vv. 10- 13). Read in this way, it is not the 
whole v. 14 but only v. 14a that rounds up the argument begun at v. 6, proving why 
the blessing ofjustification comes to Gentiles 'in Christ', namely, 'not by works of 
the law'. Paul's reference to the Spirit is a new development, intended to connect the 
whole argument (vv. 6-14a) with the 'fact' of the Spirit the Galatians themselves have 
received (vv. 1-5). " By this deliberate association, Paul brings in the Spirit as the 
experiential support for his argument ofjustification by faith. That is, the Spirit-clause 
is a somewhat loose addition to the argument proper (vv. 6-14a) to boost the force of 
his claim of 'by faith'. We should not, therefore, mingle the two clauses into a single 
statement. 
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Secondly, the Galatians who wish to be justified in the law (5: 4) certainly do not 
consider their experience of the Spirit as evidence of their justification. Paul's 
identification of'justification and the reception of the Spirit would have been as much 
" This is the consensus. See, among others, Williams, 'Justification' (1987) 91 -100. Dahl, 
Studies (1977) 133; Vos, Pneumatologie (1973) 108; Hanson, Abraham (1988) 116; Cousar, 
Cross (1990) 117. 
" Cf. Luz, Geschichtsverstdndnis (1968) 148; Eckstein, Verheij%mg (1996) 163. Structurally, 
3: 14a corresponds to 3: 6-14, and 3: 14b to 3: 1-5 which does not belong to the scriptural 
argument. See also 7.4 below. 
63 Contra Esler, Galatians (1998) 175 who takes both as 'alternative ways of saying the same 
thing'. 
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a surprise to the Galatians as it was important for Paul's case. If this had indeed been 
Paul's intention, then he would have been more explicit, probably providing a proper 
explanation. That he fails to supply one suggests that Paul has no intention of making 
such a point. 
Thirdly, in Galatians Paul never specifies the Spirit as a concomitant of 
justification. ' Certainly they are brought together quite closely, but never equated. On 
the contrary, when Paul becomes explicit, he presents the Spirit as the nzeans with 
which or mode in which believers wait for their future justification (5: 5). 
Given these considerations, equating justification/blessing with the gift of the 
Spirit creates more problems than it solves. Close as they certainly are, justification 
and the gift of the Spirit do not coincide. The Spirit has certainly come; Paul never 
says, however, that justification has too. 
In 3: 11 Paul uses 8L%-words twice, once in the quotation of Habbakuk 2: 4 and the 
other in his own explanatory comment. The present indicative in v. IIa is gnomic, 
stating the 'timeless' truth that no one is justified by the law. " The gnomic character 
is easily confinned by the declarative conjunction 6TL at the beginning of the clause 
and the predicate 8TI%ov, which is most probably connected to the preceding clause. " 
Also noteworthy is the categorical obbE(g, which nicely corresponds to MQwnog and 
n&(Ya odQý in 2: 16. " 
Paul's use of Habbakuk is somewhat problematic. Paul's text reads: 'The one who 
is righteous (6 blxcaog) by faith will live'. Scholars debate whether the prepositional 
phrase N RCUTE(Og should be connected to the verb or to the subject 
' Even in Romans, where justification must coincide with receiving the Spirit, Paul does not 
bring the two together. 
Rightly, Bultmann, Theology (1951) 274. 
So MuBner 228. 
"So MuBner 228; Eckstein, Verheij3zing (1996) 134-35. 
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6 blxatog. According to the former, the sentence reads: 'The righteous one shall live 
by faith', " while the latter gives the meaning provided above. " Either way, Paul's 
reference to 'the righteous one' is often taken as implying the present nature of 
justification" since it is clear that in its original context the passage does speak of the 
one who is actually righteous. 
Once again, however, we should not squeeze the cited OT text as if it were part of 
Paul's own, carefully nuanced, statement. As in the case of Abraham's justification 
(3: 6; Gen 15: 6), Paul's purpose in appealing to this particular text is clearly defined, 
as is explicitly stated in his own interpretive comment: 'Now it is evident that through 
the law no one is justified before God' (v. II a). " From the first, Paul's singular 
concern is to explain the 'how' of'justification and nothing more. " Thus, to prove that 
justification is not by the law but only by faith, he appeals to a text where justification 
language is combined with the idea of faith. Paul is not stating how justified people 
should 'live'. As in the case of the story of Abraham, what Paul looks for in the 
Scripture is the exclusive bond between faith and justification. " 
By and large Paul's discussion of the Abraham tradition from 3: 15 onwards is 
carried out in terms of 'promise' and 'inheritance' rather than 'justification'. btx- 
words do occur, however, at two significant junctures in Paul's argument. The noun is 
used in 3: 2 1: 'Is the law then against7' the promises? Certainly not! For if a law had 
" So AV; NASB; MuBner 227. The Messianic readings of Hays, Faith (1983) 150-157 and 
Cosgrove, Cross (1988) 57 are misleading since, as Dunn 174 points out, v. I lb answers to 
the statement in v. IIa ('no one'). 
" So RSV; NEB; HObner, Law (1984) 19,43-44 n. 15; also Fung 143-145 with detailed 
discussion. 
70 E. g., Eckstein, Verheij3ung (1996) 142; Ziesler, Righteousness (1972) 176; Fung 145. 
" Cf. Burton 166. 
72 So Reumann, Righteousness (1982) 57-8. Cf. Ziesler, Righteousness (1972) 177 n. 1. 
" In this sense, the view of Sanders that Paul's argument here is 'terminological' has a grain 
of truth. Law (1983) 21-27; Paid (1991) 56. 
74 Unlike Dunn 192, the point is the impotence of the law, not its consistency with the promise. 
Rightly, Martyn 358-59 and Issues (1998) 167 n. 15. 
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been given that could make alive, righteousness (6LxaLocFijvfl) would indeed come 
from the law' (NRSV). Clearly, Paul assumes that the law has no power 'to give life' 
(ý(007UOLýGaL). And if this protasis is definitely wrong, it then follows that what is 
stated in the apodosis is also wrong. Since the law is not 'life-giving', righteousness 
cannot come from the law. Here the precise meaning of 'to give life' is debated. Some 
think it refers to eternal life, while a majority of interpreters opt for the present life 
given in Christ. " Whichever it means, however, it does not necessarily determine the 
'when' ofjustifi cation. In the former view ('etemal life'), righteousness could easily 
be construed as future eschatological, but even in the latter case, it does not 
necessitate the idea of realized justification since there is no ground for thinking that 
Paul equates life with justification. " Then it would simply mean that the law cannot 
bring in (future) righteousness since it is now failing to give people genuine life which 
is essential in receiving future justification (2: 20-21; 5: 5-6,25!; cf. 6: 7-9). Of course, 
this futuristic meaning is not explicit within this statement itself, but it is equally true 
that it does not evidence the present reality of righteousness either. 
In 3: 24, the verb 8LXMOýV is used in the subjunctive: 'Thus the law was our 
paidagogos unto Christ, so that we might be justified (8L%ca(o0C%tcv) by faith'. Here 
Paul, by attributing an utterly negative function to the law, further consolidates the 
exclusive bond between justification and faith. As in 2: 16b, the verb, being a 
subjunctive, does not have a tense, and therefore does not tell us anything about the 
time of justification. Noteworthy is Paul's failure in v. 25 to affirm the present reality 
ofjustification as the result of Christ's coming, a move expected by v. 24. The 
" The former has Betz 174 and the latter Burton 195 Oustification - giving life); Bruce ISO; 
Longenecker 144; Dunn 193-4; Fung 162-3; Eckstein, Verheij3ung (1996) 207. 
7' Equating 'righteousness' and 'life' makes Paul's statement quite inept: 'if a law had been 
given which is able to give righteousness, then righteousness would be by the law'. Rightly, 
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coming of Christ definitely marks the end of slavery, but not the beginning of 
justification. " 
The Hope of righteousness (5: 2-5) 
Justification language is missing in chapter 4, " but pops up again at the beginning of 
chapter 5. In vv. 2-4 Paul utters a series of categorical warnings about the 
consequence of the Galatian deviation depicted as an attempt to 'be justified by the 
law': 'You who want to be justified (&XCELOýoft) by the law have cut yourselves off 
from Christ' (v. 4). Though the verb is present indicative, it does not imply that 
righteousness by the law is a reality, or even a possibility, since for Paul there is no 
such thing as 'justification by the law, a point stated beyond any doubt. " Thus it can 
only denote the misguided desire on the part of the bewitched Galatians. " Yet the 
Galatians imagine that such a thing is possible, and in their mind, it refers to the 
justification at God's final Judgment. " 
Over against this fatal dead end, Paul now presents the real alternative in v. 5: 'For 
we, through the Spirit coming from faith, " are eagerly waiting for the hope of 
righteousness' (WE18a 8LV. C(LOCFIJVqg &JTcx8eX6[tFOcc). The genitive is most probably 
appositional, defining righteousness itself as the object of eschatological 
Fee, Empowering (1995) 398. Contra Brinsmead, Dialogical (1982) 67; Cosgrove, Cross 
(1988) 59; Longenecker 144; Guthrie 107; Dunn 193. 
77 Thus, the context is not evidence for a 'liberative sense' ofjustification. Contra Campbell, 
'Coming' (1999) 12-13. 
78 This point does not undermine the centrality ofjustification since Paul uses the concept 
'inheritance', which dominates chapter four, as a scriptural equivalent ofjustification. See 6.6 
below. 
79 See BDF §167. Contra Cosgrove, Cross (1988) 150-151 and Fee, Empowering (1995) 416. 
" That this refers to the intention of the Galatians is confirmed by 4: 8 and 4: 2 1, where Paul 
explicitly employs the verb OtXco. 
" So, Dunn 267-268. 
12 For this rendering see 7.4 below. 
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anticipation. " Paul's use of &nEx8EX6ge0a, a word exclusively reserved for 
eschatological anticipation (Rom 8: 19,23,25; 1 Cor 1: 7; Phil 3: 20; cf. Heb 9: 23; 1 
Pet 3: 20), " further boosts the future eschatological thrust. In view of the rather 
tantalizing nature of Paul's statements on justification so far, this last reference seems 
crucial since here Paul identifies justification explicitly as a matter of future hope. Up 
to this point Paul's concern has been only with the 'how' ofjustification, but now, at 
this strategic point, he puts this question of 'how' within an unmistakably future 
eschatological framework by defining justification as a blessing still to be awaited. 
Understandably, many interpreters object to this futuristic reading, claiming that in 
other parts of the letter justification is depicted as a present reality. For example, Fung, 
citing Schrenk, asserts that 'elsewhere in Galatians ... justification is not mentioned 
with reference to the future, but appears rather as something already accomplished in 
the present through faith in Christ. .... Indeed, Paul's conviction that righteousness is 
imparted now is "the new point in comparison with Judaism"'. " If this is the case, 
justification cannot be an object of eschatological hope and therefore 'hope of 
righteousness' must be a subjective genitive, referring to 'the realization of the hoped 
86 for things pertaining to the state of righteousness conferred in justification'. Thenthe 
phrase refers to the hope that 'justified believers' cherish: the hope that issues from, 
and thus is grounded on, the present justification. " 
Zerwick, Greek (1963) 17; MuBner 350 with most commentators. 
Glasswell, EDNT 1: 407; Hoffmann, NIDNYT2: 245. Cf. Kertelge, Rechtfertigung (1966) 
150. 
" Fung 225. Cf. Schrenk, TDNT2: 205. 
16 Vos, Eschatology (193 0) 3 0. 
87 So Eckstein, VerheiJ3zing (1996) 142,247: 'das mit der Rechtfertigung zugesagte 
Hoffnungsgut der endgUltigen Erl6sung'; Vos, Eschatology (1930) 30; Klein, 'Gottes 
Gerechtigkeit' (1969) 228; Bruce 41; Matera 189; Fung 224-27,232-35; Fee, Enipowering 
(1995) 418-419. Zerwick, Greek (1963) 17 suggests the rendering 'that which &, Xatocjvvý 
hopes for', with the abstract bmmoovv4 standing for the concrete 6L &MELOL. 
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Though grammatically not impossible, this reading is problematic in two respects. 
First, one cannot assinne the present reality ofjustification in Galatians. To be sure, 
Paul, except for the present verse, never states explicitly that it is a future hope, but it 
is equally true that he never affirms its present reality either. Apart from 2: 17, where 
future justification is strongly implied, 5: 5 is the only reference to the temporal aspect 
ofjustification. It begs the question, therefore, to interpret this verse on the a priori 
assumption of realized justification. " 
Secondly, this interpretation also creates a serious problem in the flow of Paul's 
argument. If we take the genitive to be subjective, it means that Paul, quite 
surprisingly, introduces the new element of hope into his discussion. If his main 
emphasis is on the present reality ofjustification throughout, why would he, in this 
strategic juncture of his argument, suddenly speak of a future hope without bothering 
to give any further discussion? In this view justification itself may well be explained 
as present, but the abruptly introduced 'hope' still hangs in the air without any link to 
Paul's argument so far. Martyn expresses the problem aptly: 
In a letter in which Paul has polemically and consistently said that the 
human scene-indeed the cosmos itself-has already been changed by God's 
rectifying deed in Christ's advent and death, it is a surprise to hear him 
speak with emphasis of hope, the only instance of this term in the letter. 
And it is a double surprise to hear him refer to rectification as a future 
event'. " 
This surprise is, however, an unsolicited one since, apart from the assumption of 
present justification, there is nothing that prevents us from taking the phrase as an 
" In Romans 'realized' justification does not prevent Paul from speaking of end-time 
justification. 
" Martyn 472. See also Cousar 115. 
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objective genitive: righteousness itself is the object of future hope that believers are 
eagerly waiting for. This then is another way of saying final salvation. " 
Thus, quite rightly, most interpreters acknowledge that the phrase refers to future 
justification. 91 The problem is, however, that they combine this with their prior 
assumption of realized justification. With this uneasy conflation, some speak of 
double justification, one initial and the other eschatological, " while others of the 
future 'dimension' of single justification which will come to its 'consummation' at the 
eschaton. 93 Or, according to Barrett, 'justification, then, is a beginning, and a process; 
and it leads to a consummation at the future judgment, when God's initial gracious 
verdict on the sinner is - or, it may be, is not - confirmed'. " And it is with this 
coniposite meaning that most scholars interpret Paul's argument at this point. 
The problems of such interpretation are not difficult to show. First, it is 
exegetically ill-advised. Granted, for the sake of argument, the present reality of 
justification earlier in the letter, it is fallacious to transfer such meaning to this 
passage to produce the composite notion ofjustification, and interpret Paul's 
argument here with that 'richer theology ofjustification'. " This constitutes the fallacy 
of 'import[ing] into a particular passage a meaning discovered elsewhere, without 
noticing that the word in the latter passage is modified by a particular phrase or by 
90 Rightly, Mayer, ENDT 1: 439. One may call it appositional but in this case the distinction is 
merely terminological. 
9' E. g., Schlier 234; MuBner 350; Ladd, Theology (1974) 442; Cosgrove, Cross (1988) 150- 
152. 
" E. g., Duncan 156; Stublmacher, Gerechtigkeit (1965) 229; Raisanen, 'Break' (1985) 551 n. 
3 1; Cosgrove, Cross (1988) 150 and 'Justification' (1987) 653-70; Witherington 183-184, 
369. See the criticism of Stuhlmacher by Donfried, 'Justification' (1976) 95. 
9' E. g., Martyn 254; Eckert, Verkiindigung (1971) 42-3. Cf. Kfisemann, Questions (1969) 170. 
94 Freedom (1985) 64-65. For Jeremias, Message (1965) 65, justification as 'antedonation of 
God's final gift' is 'the beginning of a movement towards a goal, namely towards the hour of 
the definitive justification, of the acquittal on the day ofjudgment, when the full gift is 
realized'. See also Stuhlmacher, Reconciliation (1986) 72; Reuman, Righteousness (1982) 58; 
Dunn 269-70,272; Witherington 193; Williams 138. 
9' Dunn, Law (1990) 208. 
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some syntactical feature'. " Indeed, as already noted, the fact that Paul defines 
righteousness as an object of eager anticipation (dt3Tcx&XEoOat) makes it clear that 
Paul has no intention at all of allowing its present reality. 
Secondly, justification as a continuous 'movement' or 'process' is an idea very 
difficult to swallow. Despite its popularity in recent scholarly discussion, Paul's own 
language lacks such convenient motifs as 'fullness' or 'consummation', even in 
Romans. " Justification may be present (Rom 5: 1) or future (Rom 2: 1-16; Gal 5: 5), 
but in each case Paul's logic requires a homogeneous concept, either present or future; 
positing justification-as-a-process' seem to obscure Paul's meaning at each point. '8 
Thirdly, even such a step does not help, as far as the future phase ofjustification 
remains. Granted, once again, the presence ofjustification, one has to admit that such 
initial justification remains tentative since it is also true that 'God's gift can be lost' 
and 'God's initial gracious verdict' may not be 'confin-ned'. " What matters at this 
point is the appropriate 'life/obedience in the Spirit' on the basis of which God will 
bestow his final verdict of justification. 100 Then, one is bound to ask, what is the point 
of affin-ning the 'already' of 'initial' justification, if it can be revoked later according 
to one's own perfonnance? Is Paul wasting so much papyrus just to argue for this 
tentative justification by faith only to contradict it later by introducing future 
justification which requires not only 'conviction' but also 'behaviour'? Does not this 
96 Silva, Mords (1983) 26, referring to Barr, Semantics (1961) 218 who calls this 'illegitimate 
totality transfer'. See also Carson, Fallacy (1984) 62. 
9' Instructively, in Rom 5: 9-10 the end result of present justification is not its 'consummation' 
but 'salvation'. 
9' This is not to deny eschatological 'tension' of any kind, though the word 'tension' seems 
somewhat unfortunate. Our point here is that such tension should not be sought within the 
single concept ofjustification. In the Galatian context we can speak of the eschatological 
'movement' between present sonship and future justification, but not within justification and 
sonship themselves. 
9' Barrett, Freedom (1985) 64-65; Williams 13 8; Witherington 3 69. 
" Stuhlmacher, Reconciliation (1986) 84. 
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hope of righteousness then demolish the very point Paul has been making throughout 
the letter? "' 
As an explanation of Paul's polemical argument, the synthetic understanding of 
the 'hope of righteousness' simply does not work. Since we cannot excise the clear 
motif of hope in this passage, the only viable option is to take justification to be future 
eschatological pure and simple: 'for we, through the Spirit coming from faith, are 
eagerly waiting for the hope of righteousness'. "' 
Thus far we have examined Paul's use ofjustification language and demonstrated that 
in Galatians justification refers to a future eschatological gift that God will bestow at 
the Judgment. We have argued that the common view of realized justification is an 
unfounded assumption read into Galatians, most probably under the influence of 
Romans. We have also seen that in a couple of places (2: 17; 5: 2), Paul implies the 
future eschatological nature ofjustification very strongly. We have noted in particular 
the importance of Paul's reference to the 'hope of righteousness' in 5: 2-5, which 
presents 'righteousness' explicitly as an object of future hope. In sum, there is nothing 
in Galatians that suggests justification clearly to be a present reality, while there is 
clear evidence for its future eschatological nature. 
"' Surprisingly, this logical contradiction largely escapes scholarly attention. Vos, 
Pneunzatologie (1973) 105 thinks that Paul is here 'correcting the enthusiastic view of 
chapters 3-4' but does not explain how such self-correction works as a polemical response to 
the crisis. 
"' Betz 262 is a lonely figure who holds on to future eschatological justification. According 
to him, Unig 6L%aLOU&qg spells out the eschatological character of the Christian salvation - 
'justification by faith' is a matter of 'hope' in God. This being so, it is 'not visible and not 
obtainable now'. See 1.2 above (Betz). Lyons, A utobiography (1985) 172 also makes a 
passing remark about 'the futurity ofjustification' for which he lists 2: 16,17; 3: 8,24 and 
especially 5: 4. 
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. 4. Broader exegetical considerations 
Our case is not, however, dependent on these considerations alone. The manner in 
which Paul develops his arguments in general corroborates this conclusion. Since 
justification is the primary issue in Paul's mind, it is natural that it is closely related to 
other major themes of his argument: life in faith (2: 15-2 1); the Spirit (3: 1-5; cf. 2: 15- 
2 1; 3: 6ff. ); sonship/the seed (3: 6-7; 3: 23 -29), blessing (3: 11 in 3: 8-14), 
promise/inheritance (3: 15-25) and freedom (5: 1-5). In fact, it is this intricately 
interlocking character of Paul's argument that makes it so difficult to follow his logic 
precisely, which also seems to lead most interpreters to equate justification with these 
related yet distinct concepts. 
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In the previous section, while arguing for the future eschatological nature of 
justification, we made the observation that in Galatians Paul never makes an explicit 
affirmation. of the realized nature ofjustification. This reservation stands out quite 
remarkably, especially when we compare it with the unabashed affirmation of the 
present privileges believers have in Christ. Throughout the letter, Paul's affirmation 
of the believers' present status leaves no room for ambiguity. Paul himself now lives 
in Christ/faith (2: 19-20). The Galatians, having already received the Spirit (3: 2-5; 4: 6; 
4: 29; 5: 5), are now sons and heirs (3: 7; 3: 29; 4: 7). They have been baptized into and 
thus are now clothed with Christ (2: 27). Their freedom from the law is also an 
undeniable reality for the Galatian believers (3: 25; 4: 3 1; 5: 1,13). Surprisingly, 
however, Paul, while making such unreserved statements about the present status of 
the Galatians, never, not even once, speaks ofjustification as part of their present 
status, even though he keeps connecting it with these present indicatives. Under the 
assumption of realized justification, this glaring failure to affirm this point in the 
"' This is the consensus view. See especially Williams, 'Justification' (1987). 
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argument which is particularly designed to prove it remains simply inexplicable. This 
dual observation about the eloquence of Paul in affirming the present status of the 
Galatian believers and the lack of comparable statements on justification almost 
compels us to conclude that in Galatians 'justification' does not belong to the present 
indicative of Christian life. 
This conclusion becomes even stronger if we compare Paul's discussion in 
Galatians with what he does in Romans. There too, Paul's main concern is the 'how' 
ofjustification, proving that it is only by faith and not by works of the law. Naturally 
he makes a number of gnomic statements as he does in Galatians, mostly utilizing the 
noun 8mmou'Ovyl but also with verbal fonns too (e. g., 3: 24,28; 4: 5). Illuminatingly, it 
is in Romans, where a polemical exigency isfar less visible than in Galatians, 104 that 
the present reality ofjustification is declared with impressive clarity. 
Most remarkable is his liberal use of 'time indicators' in conjunction with aorist or 
perfect indicatives, both of which are completely lacking in Galatians. In Rom 3: 21 
Paul declares: 'but now (vuv'L 8i) the righteousness of God has been made manifested 
(TrEýCtWQWTC(L) apart from the law'. Coupled with the perfect 9EýMeQ(OTaL, the 
emphatic vuvL makes the deliberate stress on the 'now' ofjustification 
umnistakable. 105 The same goes for 3: 26, where Paul speaks of God's self- 
demonstration as the One who is just and justifies those who believe Christ tv r(p výv 
xatLoCo. Once again, in 5: 9 Paul declares, 'Now (výv) that we have been justified by 
his blood... ' 
" Romans is often thought to present the most 'systematic' exposition ofjustification. 
Whether this is true or not, it certainly seems that Paul's discussion there, not provoked by an 
urgent crisis, is more balanced and less polemical than in Galatians. This consideration 
provides an important backdrop against which to assess Paul's argument in Galatians. Cf. 
Donfried, Ronzans Debate (199 1). 
'05 Righltly, Stahlin, TDNT4: 1117; Nygren, Ronians (1949) 144; Bornkamm, Experience 
(1969) 63-64. Kfisemann, Ronians (1980) 92: 'the eschatological turn'. 
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Even without explicit time indicators, this point stands out quite clearly. In 9: 30 
Paul affinus that 'Gentiles who did not pursue righteousness have attained 
righteousness (%ctTUc(pF-v 8L%ccto(jfmjv), that is, righteousness through faith'. 
Statements to the same effect are made over and over again throughout the letter (cf. 
5: 1-2,9-10; 8: 30,231-34; 14: 17). The Paul of Romans leaves us no shred of doubt 
about the present reality ofjustification. "' In Galatians, however, we do not have 
anything comparable. And one is bound to ask why. 
Since in Romans justification concurs with 'getting in', it naturally forms the 
ground for what subsequently comes both in the present and in the future. For 
example, the present justification provides the ground for peace with God (present) 
and hope for the glory of God (future): 'Therefore, since we have been justified 
(6LxcmoUv-rF-g) by faith, we have peace with God through our Lord Jesus Christ. 
Through him we have obtained (toXý%a[tFv) access to this grace in which we stand, 
and we rejoice in the hope of the glory of God' (5: 1-2). "' Thus, it is not surprising at 
all that justification joins peace and joy as denominators of the Kingdom of God: 'for 
the kingdom of God is not food and drink but righteousness and peace and joy in the 
Holy Spirit' (14: 17). The idea of present justification as the ground for future hope 
receives further stress in 5: 9, where it comes in as evidence for the surety of future 
'salvation': 'Since, therefore, we have now been justified (8L%C(LWNVTEg výv) by his 
blood, much more shall we be saved (oo)Oqo6VF-Oa) by him from the wrath of God'. "' 
In Romans eight too, God's present act ofjustification is presented as irrefutable 
... Cf. Tachau, Einst (1972) 81-82. Cranfield, Romans (1975) 266. Its combination with 
6 reconciliation' and separation from final Judgment in an a minori ad nzahis argument makes 
the present reality ofjustification more emphatic. Cf. Kdsemann, Romans (1980) 138. 
107 This captures both the present and the future of the justified believer. Nygren, Romans 
(1949)195. 
"' instructively, this is the meaning many scholars read in Paul's reference to the 'hope of 
righteousness' in Galatians 5: 5. 
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evidence for the reality of God's love, and for that matter, for the surety of future 
salvation (8: 30,31-34). Paul says the same thing when he states that the promise that 
Abraham would be the heir of the world comes 'through the righteousness of faith' 
(4: 13). Indeed, present justification constitutes the ground for future promise. 
This is, however, as we have noted, a phenomenon wefail to find in Galatians. 
While justification is closely related to other present indicatives, it is never posited as 
their ground as in Romans. All present gifts are unmistakably affirmed as already 
present, but without being predicated on justification (3: 25,26-29; 4: 5-7,28,3 1; 5: 1, 
13). Neither is justification the ground for the hope of eschatological salvation. In 
Galatians justification is never the precondition of the 'kingdom of God' or 'eternal 
life', that is, future salvation (cf. Rom 5: 9-10; 8: 30,31-34). On the contrary, it is 
justification itself that takes the place of honour as the object of eschatological hope, 
and the goal of Paul's argument (5: 5). 
This comparison becomes most fruitful in Paul's discussion of the Christian life. 
The necessity of proper ethical behaviour receives equal emphasis in both letters, but 
in different ways. In Romans justification constitutes the ground for obedience. 109 
Freedom means being 'justified' from sin (8E8Lv. a((oTca, 6: 7), "0 while the pre- 
conversion life of slavery to sin is ironically described as 'freedom in relation to 
righteousness' (6: 20). Having been liberated (UF-uOEQwO6v-rEg) from the tyranny of sin, 
however, believers now 'have become slaves to righteousness' (LbovX656qre -rý 
bLV. aLOCFIjV-. q .) 
(6: 18); their members are now not the weapons of wickedness but of 
righteousness (6: 14). Thus, they are now exhorted to attain holiness by presenting 
"' Stuhlmacher, Romans (1994) 88 titles 6: 1-8: 31 'The Righteousness of God as the Ground 
and Power of New Life'. The claim of Bottorff, 'Justification' (1973) 424-430 applies to 
Romans, but not Galatians. 
"0 For this translation see Cranfield, Romans (1975) 3 10-11 and n. 1. 
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their bodies 'to righteousness' as its slave (6: 19). Since justification refers to the 
radical change of believers' status in the present, they are now 'under the reign of 
righteousness', "' and it is only natural that Paul utilizes this language ofjustification 
to explicate the nature of Christian life. 
Paul does something different, however, in Galatians. Nowhere in the letter does 
Paul explicitly define the present life of believers in terms ofjustification. ' 12 Instead 
of the 'justified life' (Romans), in Gialatians Paul speaks of 'freedom' to characterize 
the immediate effect of the Christ event, and therefore, the present state of believers' 
existence (2: 4; 3: 13,25; 4: 4; 4: 21-3 1; 5: 1,13). ' 13 And in contrast to Romans this 
freedom is never related to justification (cf. Rom 6: 7,18). Naturally, it is now on this 
freedoni of sonship, fi-eedoin in the Spirit, that Paul bases his moral exhortation: 'It is 
for freedom (Tfi Uzufte(q that Christ liberated us. Stand firm, therefore, and do not 
take up the yoke of slavery again' (5: 1). 'For you were called for freedom, brothers; 
only do not use your freedom as an opportunity for the flesh' (5: 13). 1 14 The nature of 
Christian life as a struggle between the Spirit and flesh is the same in both letters, but 
in Galatians Paul does not relate it to the idea ofjustification as he does in Romans 
(8: 1,4,10). For the Paul of Galatians, justification is always the goal toward which he 
drives his arguments, and never a stepping stone for other more advanced points. "' 
... Stuhlmacher, Ronians (1994) 89. 
"' The notion of 'justified life' is in vogue but without Paul himself making the connection it 
certainly begs the question. 
"' As HObner, Law (1984) 135-36 notes, in Romans 'freedom' is a neutral concept, while in 
Galatians it 'provides the key for interpreting what it is to be Christian'. 
114 Hfibner, Law (1984) 13 6, who also notes that the concept of 'righteousness of God' used in 
Romans as 'the powerful epiphany of the just and justifying God' is missing in Galatians. 
This coheres with our view that in Galatians justification does not function as the ground for 
life. Cf. Lategan, 'Developing' (1990) 322. Thus, Paul's ethic in Galatians is rightly called 
'ethic of freedom' as does Hanson, 'Conversion' (1997) 213-237. 
"' Contra Gundry-Volf, Perseverance (1990) 206, who reverses Paul's logic by asserting that 
Paul uses justification 'to answer the question how a Christian ought to live'. 
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There is nothing unusual about this once we grasp that in Galatians justification 
remains a future hope which will only come at the end of the story. 
5. Contextual considerations 
As most scholars would agree, Galatians is the first extant discussion ofjustification 
by Paul. And here he is engaged in a bitter polemic, a fact that leads many scholars to 
speak of it as a 'Kampfeslekre'. "' This does not mean, however, that here Paul 
himself invents the doctrine to defend his own position. Reading through Paul's 
argument, one certainly gets the impression that justification is a concept familiar to 
all those concerned, including the Galatians and the agitators behind them. For the 
Galatians this justification is available 'in the law' (5: 4; cf. 4: 21), and this strongly 
suggests that they have a future eschatological justification in mind. The fact that Paul 
appeals to the Old Testament to ground his claim (3: 6-14) also points in the same 
direction. "' 
It is at this point that Paul's 'realized eschatological' redefinition of'justification 
becomes unlikely. The reason is obvious: Paul's conspicuous silence on its present 
reality. It is clear that he is redefining its means"'; it is not so clear, however, that he 
does the same about its time. The question of 'when' is never a proper topic of its 
own; we have nothing in the text that might divulge such an intention. Many would 
think that his christological redefinition necessarily implies such a realized 
eschatological twist too; this claim, however, begs too large a question since it is by 
no means a necessary corollary of being 'in Christ' and 'by faith'. 
116 Wrede, Paul (1907) 123. Cf. Strecker, 'Befreiung' (1975) 479-509. 
117 Cf. Goulder, 'Pauline Epistles' (1987) 490: 'The countermissionaries taught that if you 
kept God's Law you would be held innocent ("justified") before his judgment seat, and Paul 
is disputing this'. As Becker, Paithis (1998) 297 suggests, Paul the Pharisee probably held 
this view. 
118 So Rflisdnen, 'Break' (1985) 146. 
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We have to ask seriously. Listening to Paul's sharply focused argument 
conceming 'justification by faith' ivithout the benefit qfRomans, would anyone in 
Galatia, wbo subscribes to the traditional view of future justification, bave come to 
think that Paul qlaims the present realization ofjustification, even despite his 
continuing endorsement of future eschatological justification (5: 5)? Given the concept 
ofjustification as God's end-thne vindication as 'common ground', are we really 
compelled to conclude that here he polemically redefines it as an already present 
reality? If, as most interpreters maintain, Paul's burden in this letter involves 
affirming the present reality ofjustification, should we not expect him to be crystal 
clear about this point, as he is in his later Romans? Given the dire situation in which 
Paul finds himself in Galatia, would not his case have been much more forceful, if he 
had explicitly affirmed its present reality? Read in the context of the Galatian crisis, 
the only possible conclusion is that 'Paul does not dispute the common goal shared by 
his readers, himself and the other missionaries in Galatia, as by the people of Israel 
generally - "the hope of righteousness ...... 9 If so, the idea of realized justification is 
misleading from the first. 
Paul's alleged view of realized justification misses the point in another important 
sense. The Galatians have already begun in the Spirit but they clearly want more. Paul 
labels this as their desire to be 'justified in the law'. Then, as far as the Galatians are 
concerned, the issue is not with what lies behind or what they already enjoy but 
something that still lies ahead of them. Under the circumstances, Paul's talk of 
'present justification' would then be seen as a mere definitional game which fails to 
address their real concem, i. e., the 'more' that they seek after. They would have 
responded: 'Oh, you call that justification, but that is not what we are up to. What we 
Dunn 269. Yet he still thinks that Paul does dispute this by claiming its present reality. 
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mean is justification in the future and that is why we are adopting the law'. One may 
argue that Paul is trying to convince the Galatians who are still wishing to be justified 
that they have already been justified, albeit unwittingly, and therefore do not need to 
seek any further. As Nye have already seen, however, this is precisely the point we fail 
to find in Paul's discussion of the subject. All our considerations thus far therefore 
point to the same conclusion: Paul does not say that the Galatians are already justified 
since he cannot. For the Paul of Galatiansjustification is not a present reality yet; it 
still remains a hopefor which the Galatians are to ivait. 120 In Galatians then 
justification converges with the idea of future 'Kingdom of God' (5: 21) and 'eternal 
life' (6: 7-9), namely, future eschatological salvation. 
Conchision 
A crucial conclusion has been drawn. What then is the significance of this finding for 
interpreting Paul's arguments in the letter as a whole? As Ziesler asserts, since Paul's 
main emphasis in his discussion ofjustification lies in the 'how' and not the 'when', 
is the temporal aspect simply 'irrelevant' in understanding Paul's arguments? "' 
Ziesler is certainly right to say that Paul's immediate purpose is not the time of 
justification, but he is wide of the mark when he asserts that it is irrelevant, which is 
in fact another way of endorsing his prior assumption of 'realized justification'. 
Inasmuch as justification constitutes the centre of Paul's argument, our conclusion 
means that Paul's sustained polemic of 'not by law but by faith' is his answer to the 
overriding question, 'how to attain to future justification', which is another waY of 
saying, 'how to attain final salvation'. That is, Paul responds to the problem in the 
120 The claim of Sanders, Palestinian (1977) 495 that Paul 'does not use the righteousness 
terminology with any one meaning' is not completely wrong. 
121 Ziesler, Righteousness (1972) 180. 
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Galatian churches from the perspective of final salvation; he evaluates and deals with 
the present crisis as it pertains to their questfor the 'hope of righteousness'. 
This conclusion requires us to reread Paul's argument in a radically different way. 
To substantiate this conclusion, however, there are further questions to be answered: 
how can we make sense of this in the context of Paul's argument as a whole?.. Does 
this conclusion cohere with the rest of his argument? More specifically, does not this 
conclusion fly in the face of Paul's unmistakable emphasis on 'sonship', an obviously 
realized gift? Further, how does it related to such motifs as 'promise' and 
'inheritance' which take up the central place in Paul's scriptural argument? In the 
following three chapters we shall take up each of these key themes to argue that they 
all play their roles to corroborate Paul's central contention offitture justification by 
faith and not by the law. 
"' As we noted in the Introduction, this is what Betz fails to do, thereby rendering his view of 
future eschatological justification unconvincing. 
CHAPTER FoUR 
SON, SEED AND HEIR: PAWS SONSHIP LANGUAGE 
For the majority of interpreters the conclusion of the previous chapter raises an 
immediate question: ifjustification, the central theme of Paul's argument, is indeed 
future eschatological, how are we to explain Paul's equally emphatic affin-nation of 
the Galatians' sonship as a present reality? Thus, before we move further, it seems 
necessary to clarify the function of Paul's 'sonship' language with a view to 
consolidating our overall thesis that Paul argues from a fundamentally futuristic point 
of view. 
1. The Problem ofsonship in Galatia? 
The prominence of 'sonship' language in Galatians is unmistakable. At various points 
in his argument Paul introduces several concepts which can be subsumed under the 
broad category of sohship. In 3: 6-7 Paul infers the sonship of 'those of faith' from the 
fact of Abraham's justification. His introduction of the theme is abrupt and carries a 
note of confidence: 'Thus, take it (YLVOJCFXF-, rE 6gct) that those of faith, these are (CLCFLV) 
sons of Abraham' (3: 6-7). Taken on its own, it delivers a clear impression that 
sonship is indeed a very important issue for Paul's case, an impression which seems 
to be confirmed by the 'leap' from (Abraham's) justification to (believers') sonship. 
No less explicit is the discussion of the Galatian believers' sonship in 3: 26-29. As 
he brings his scriptural argument to its conclusion, Paul solemnly affirms: 'for all of 
you are (L(Y-rp-) sons of God through faith in Christ' (3: 26). The vivid sense of reality 
issuing from this 'enthusiastic' affirmation receives further accent from the motif of 
baptism into Christ, which, in turn, develops into the ideas of being clothed with 
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Christ and absolute oneness in Christ Jesus (3: 28). Then follows the final conclusion: 
'If you belong to Christ, you are (Loxe) then Abraham's offspring, heirs according to 
promise' (3: 29). 
The motif of sonship keeps occurring in chapter 4 too. 4: 1-7 is, as a whole, based 
on the motif of son-heir; its conclusion naturally highlights the idea: 'so that he might 
redeem those who were under the law, and so that we might receive adoption as sons 
(VtoOF-cf(cc)' (4: 5). After a reference to the sonship-testifying Spirit (4: 6) Paul 
concludes: 'so that you are no longer (O'bX6TL) a slave but a son; if a son, then an heir 
through God' (4: 7). Combined with the statement in 3: 29, Paul's intention to establish 
the Gentile believers' sonship is undeniable. In 4: 21-31 too, the subject is Abraham's 
two sons: the son of flesh on the one hand, and the son of promise/Spirit on the other. 
Here too, Paul's affirmation is clear-cut and confident: 'Now, brothers, you are 
children of promise, as Isaac was' (4: 28). The conclusion of the argument reiterates 
the same point: 'Therefore, brothers, we are not children of the slave woman but of 
the free woman' (4: 3 1). As is clear from this brief survey, Paul's is very emphatic in 
affirming the sonship of the Galatians: 'You are no longer a slave but a son! " 
Not surprisingly, most scholars detect in Paul's emphatic sonship language a 
strong note of polemic aimed at the agitators' low view of the Gentile believers' 
present status. They are stirring up the Galatians with alarming success claiming that 
the privilege of sonship, i. e., membership in God's covenant, depends on their 
receiving circumcision. That is, unless they get themselves circumcised, they will be 
excluded from this blessed company of children of Abraham (4: 17). Having been 
persuaded by this claim 'solidly' based on the Scriptures, the Galatians are now on the 
' In the previous chapter we contrasted this to Paul's reservation about justification. 
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verge of taking up this demand, desiring to secure their identity as members of God's 
covenant people. 
If this is in fact what is transpiring in Galatia, it is not difficult to understand the 
emphatic tone in which Paul affirms the sonship of the Galatians. Appalled by the 
disastrous move in the Galatian churches, Paul has no alternative but to take up the 
issue. ' So he devotes central sections of the letter to demonstrating that sonship 
depends only on faith and in no way on circumcision (3: 6-7; 3: 26-29; 4: 1-7; 4: 21-31). 
In sum, it is argued, sonship is the primary issue at stake in Galatia, and this explains 
the prevalence of the theme in Paul's argument. 
Taken in this way, Paul's affirmation of the Galatian believers' sonship carries a 
strong polemic. To the Galatian believers, so distressed as even to consider 
circumcision to rectify their sorry situation, Paul's unequivocal affirmation of their 
present sonship must have elicited a deep sigh of relief. - 'We have already crossed the 
boundary; we ai-e now sons of Abraham/God! ' If so, Paul's affirmation of the 
Galatian believers' sonship, flying in the face of the agitators denying such privilege 
to the uncircumcised Gentiles, necessarily carries a strong note of realised 
eschatology. In view of the fact that the Galatians are already 'those of faith', Paul's 
affirmation of faith as the only condition of sonship simply confirms that they have 
already become sons of Abraham/God, that is, apart from circumcision. Paul has 
turned the agitators' conditional 'not-yet' into an unequivocal 'already'. 
2 So Barrett, 'Allegory' (1975) 1-16 (here 15). 
' This is the consensus. According to Hfibner, Law (1984) 15-16, Paul's argument on sonship 
is a 'higher order argument' in whose framework the theme ofjustification is placed. For the 
Galatians, the main concern was sonship since, persuaded by the agitators, 'they were 
concerned to ensure that their status was indeed that of sons of Abraham'. For Paul, too, 
'everything depends on what it is that constitutes being a son of Abraham' (emphasis 
original). See, e. g., Burton 155; Wilckens, Rechtferfigung (1974) 132; Foerster, 
'Abfassungszeit' (1964) 139; Eckert, Verkfindigung (1971) 75-6; Drane, Paid (1975) 24; 
Beker, Paid (1980) 48; Lincoln, Paradise (1981) 9-11; Silva, 'Eschatological' (1994) 151; 
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Self-evident as this reconstruction may sound to many, however, there are reasons 
to be cautious. For one thing, 'sonship' is an ambiguous concept, an umbrella term 
which embraces several distinct motifs: 'sons of Abraham' (3: 6-7), 'seed of Abraham' 
(3: 29), 'sons of God' (3: 26; 4: 5-7) and 'children of promise/Spirit' (3: 21-3 1). The 
idea of sonship can certainly serve as a common denominator of these related 
concepts; it should not, however, be assumed a priori that Paul always wants to score 
the same point with these terms. Frequently, in an argument a different phrase signals 
a different purpose. Hence being sons of God is not necessarily the same thing as 
being sons of Abraham or seed of Abraham; we have to allow the possibility that they 
all have their own distinctive functions. A close investigation of the data is therefore 
in order before we make any general claims about the theme. 
2. Justification and sons ofAbrahain (3: 6-9) 
The first discussion of sonship occurs in 3: 6-9, initiating Paul's scriptural argument 
which continues until the end of chapter four. After a programmatic statement on 
justification (2: 15-2 1) and a castigating reminder of the reality of the crucifixion (3: 1) 
and the powerful working of the Spirit (3: 2-5), Paul resumes his talk ofjustification, 
now appealing to the Scripture. He begins with the case of Abraham, which is a very 
perceptive, possibly inevitable, choice under the present circumstances. ' The passage 
Hanson, 4braham (1989) 113; Hong, Law (1993) 110,116; Dunn, Theology (1994) 39; 
Longenecker, Triumph (1998) 129. 
' It is possible that Paul is responding to the agitators' use of the Old Testament, as Barrett, 
'Allegory' (1975) and Longenecker 114 think. As Schlier 86 and Eckstein, VerheiJ31ing 
(1996) 94-95 remind us, however, this does not necessarily mean that each of his scriptural 
arguments should be 'dialogical', a sort of point-by-point refutation. There is no 
methodological justification for positing a coherent theology of the opponents and then 
explaining Paul's argument as a case-by-case refutation of the 'building blocks' of their 
teaching. 
104 
he seizes upon is Genesis 15: 6, a text he deploys once again later in Romans: 'Just as' 
Abraham believed God and it was reckoned to him as righteousness' (3: 6). Then 
follows Paul's own inference: 'Therefore, take it' that those of faith, these are the sons 
of Abraham' (3: 7). At first sight, this move sounds like an utter non sequitur, since we 
are not told how the sonship of the Gentile believers can be deduced from Abraham's 
justification. A more natural inference would be: 'Therefore, take it that for those of 
faith, their faith is reckoned as righteousness. ' Yet, significantly, Paul avoids this 
expected conclusion, and instead, claims the sonship of the believing Gentiles. How 
can we explain this obvious 'leap'? ' 
Many interpreters 'explain' this seemingly awkward move by pointing to the 
situation in Galatia. Martyn formulates this position very clearly: 
Taken somewhat "in its own right, " the text of Gen 15: 6 says nothing about 
Abraham's descendants. it is because of the work of the Teachers that Paul 
(a) places his exegetical emphasis on an expression not found in the text, 
"the descendants of Abraham, " and (b) answers a question not posed in that 
text: "Who is it who can truly be said to be the children of Abraham? "' 
However, a mere reference to the situation does not in itself provide an explanation of 
Paul's logic, since one is bound to ask: if sonship is the main issue from the first, why 
does he appeal to Genesis 15: 6 in the first place, a passage which says nothing about 
Abraham's descendants? He could have appealed to other passages, for example, in 
' KaWg is probably not a quotation formula. So Longenecker 112; Eckstein, Verheil3ling 
(1996) 97,101-102 ('exemplurn im Sinn von Urbild und Typos'). Contra Betz 140; Hays, 
Faith (1983) 199; Hanson, Abrahain (1989) 112. 
' The verb is imperative rather than indicative, which seems to fit better with the 
argumentative mode. So Bruce 155; Fung 138. Eckstein, Verheij3ung (1996) 103; 
Longenecker 114; Martyn 299 take it as 'an epistolary disclosure formula'. 
' This 'leap' is often noted. E. g., Schlier 129: 'etwas kOhne Behauptung'; Berger, 'Abraham' 
(1966) 50: 'unbewiesene Behauptung'; Martyn, Issues (1998) 162: 'a strange exegesis'. 
8 299-300. See also Beker, Paul (1980) 48; Hanson, Abrahani (1989) 112-3; Foerster, 
'Thema' (1937) 292; Hfibner, Law (1984) 15-16; Witherington 227; B. Longenecker, 
Triuniph (1998) 129. 
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Hosea (1: 10; 2: 23) or done something similar to what he does in Romans 9: 7-13. A 
glance at the 'hard-pressed Paul' may make one sympathetic, but it will not make his 
spurious logic any more convincing. On the contrary, it only shows what shaky 
ground he stands on when it comes to his scriptural basis. 
Noting this problem, others suggest that we should take v. 7 as an anticipatory 
conclusion to be consolidated in the following argument. ' This suggestion is hardly 
satisfactory, either. If that is in fact the case, then we would expect Paul to restate this 
intended conclusion at least once more at the end of the argument. As a matter of fact, 
however, Paul does not speak of sonship any more until 3: 26. It is very doubtful that 
the Galatians, after hearing what Paul says in vv. 6-14, should have thought this to be 
the consolidation of Paul's pre-stated thesis on 'sonship' in v. 7. ThexaMg-6Qa 
construction seems to demand an immediate inference from the quoted exeniphan 
itself. 
If we take sonship as the major point of Paul's argument in vv. 6-9, the flow of 
Paul's thought becomes very difficult, if not impossible, to follow. Not only is his 
move from Abraham's justification to Gentile believers' sonship problematic, " but 
his abrupt and isolated reference to sonship (v. 7) in the middle of the sustained talk 
ofjustification (vv. 6,8,11) also remains puzzling. " An inevitable question arises: is 
sonship really the main point for which Paul argues? 
The overall flow of vv. 6-14 shows that its context is justification (vv. 6,8,11), 
and therefore, we have to interpret it accordingly. Undue preoccupation with sonship 
9 E. g., Hartman, 'Gal 3.15-4.1 P (1993) 135: '... the thesis of v. 7 does not form a link' in the 
chain of logic in 3: 6-9; 'it takes 3: 8-29 to argue it'. See also Betz 141; Eckstein, Verheij3ung 
(1996) 102; Dunn 162-3,183,208. 
Equating justification with sonship, of course, begs the question. 
Stanley, 'Curse' (1990) 493 rightly notes the absence of sonship motif in vv. 8-9. Yet, his 
neglect ofjustification is surprising. 
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may actually hamper the flow of Paul's thought, since Paul's interest in it seems 
secondary. Paul's argument in vv. 6-7 runs as follows: 
ma06)g 
. 
'Aßouýii h7r«i-tF-uaFv -rCo OECo, %CM ýXO-Y'LCYOI ctb-rüo Eig ötxato(: Fývilv: 
IFLV(b(IMETE 6QCL 6TL OL N nt'GTEG)-ý;, OUTOL 'utof-Amm-Womiti. 
As the underlined parts show, the main point of comparison between 'just as' and 
'therefore' is faith: just as Abraham 'believed God' and was considered righteous, 
'those of faith"' are sons of Abraham. As the insertion of the emphatic OUTOL 
indicates, here Paul singles out 'those of faith' and relates them to Abraham. Since the 
Gentile believers too exercise the same faith, they are sons of this Abraham, i. e., the 
Abrahani who believed and was therebyfitstiflied. The implication of this affirmation 
is: their faith, just as the faith of Abraham, forms the singular ground for their 
justification. That is, in v. 7 Paul is not making a typical definition of sonship. What 
he does here is to modify its boundary in terms of faith: 'those of faith, only these" 
are sons of Abraham'. That is, only 'those of faith' will participate in the blessing of 
justification just as Abraham did. " 
" The context makes it clear that 'those of faith' means 'those who believe'. Rightly, Betz 
142; Dunn 162. Contra, Hays, Faith (1983) 200-202; idem, Echoes (1989) 108 who take v. 7 
as the 'Vorklang' of Hab 2: 4 which he interprets christologically. Martyn 299 claims both 
meanings. 
" Being emphatic, it carries the meaning: 'gerade these - und keine anderen'. Eckstein, 
Verheij3ung (1996) 105. See also Schlier, 128; Byrne, Sons (1979) 148. The attempt of Dunn 
166 to allow the Israel before Christ into 'those of faith' is tendentious. In Galatians, faith 
only comes with Christ (3: 23,25). When he speaks of 'those of faith', Paul has the Galatians 
in mind. 
" Marius Victorinus. (Edwards 39); Bligh, Greek (1966) 13 1; Lambrecht, 'Abraham' (1999) 
526; Hanson, Abraham (1988) 115; Choi, 'Spirit' (1998) 184-85. 
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In this context, then, the sonship motif denotes the effective bond" between 
Abraham and Gentile believers on the basis of common faith, and thereby grounds 
Paul's logic from xaWg to dea. It serves as a way of affirming the principle of 
justification by faith for the Gentile believers. After the scriptural norm of 
justification by faith established in Abraham (v. 6), Paul's reference to 'sons of 
Abraham' necessarily implies that the same principle also applies for Gentile 
believers. KaNg describes Abraham's justification by faith; so does 6Qcc. In other 
words, the point of v. 7 is not so much sonship as justification by faith warranted by 
the experience of Abraham. By establishing a filial relationship between the justified 
Abraham and the Gentile believers on the sole ground of faith, Paul in fact (re)claims 
the scriptural truth ofjustification by faith for the present Gentile believers. Paul is 
not making 'an unproved claim"' for the sonship of the Gentile believers; there is no 
rupture in Paul's argument. With the help of the 'sonship' motif, "Paul simply affirms 
the truth ofjustification by faith. " 
This reading is confirmed by the following argument in vv. 8-9, which clarifies on 
what ground faith establishes such a filial relationship between Abraham and the 
Gentile believers. " Paul first picks up the obvious conclusion of vv. 6-7: 'And the 
" BA GD, VL6g, I. c. y. MuBner 219; Byrne, Sons (1979) 148: 'spiritual kinship or association'. 
The reference to the Semitic use of I? in the sense of 'sharing in a particular quality or 
characteristic' is somewhat different since such usage is usually followed by an abstract noun 
(e. g. might, beauty, etc. ) rather than a personal name. Contra Dunn 162-3; Bruce 155. 
16 Berger. See n. 7 above. 
" This 'sonship' motif anticipates his appeal to Gen 12: 3, where the Gentiles are said to be 
blessed 'in you'. 
" Commentators dispute whether Paul's sonship statement is polemical or not. Compare 
Mu8ner 217; Eckstein, Verheij3ung (1996) 105; Longenecker 114 (polemical) and Byrne, 
Sons (1979) 148-9 who points out that Paul's reasoning in vV. 6-7 is inadequate for a 
polemical response. The polemic is certainly there, but not on 'sonship'. The real clincher is 
'justification by faith' secured by the filial bond with Abraham. Cosgrove, Cross (198 8) 73, 
85, perceptively captures the subordinate nature of 'sonship', though still failing to 
acknowledge the context ofjustification. 
"Rightly Ecstein, Verheij3ting (1996) 118-9. 
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Scripture, foreseeing that God would justify the Gentiles by faith... ' (v. 8a). " To back 
up this conclusion, he appeals to another passage in the Scripture: 'All the Gentiles 
will be blessed in you (Lv (YO'L)' (v. 8b). " By quoting this oracle, Paul presses two 
points: 1) the Gentiles are part of God's original plan revealed to Abraham" and 2) 
they will be blessed in Abraham. Hence the Scripture itself decrees that the Gentiles 
will share Abraham's blessing 'in you', namely, as Abraham's sons. His claim in vv. 
6-7 is perfectly legitimate. The question is, however, why 'by faith'? 
It is at this point that Paul's polemic kicks in: the Abraham in whom the Gentiles 
are to be blessed is, as Paul has already made clear, the Abraham who 'believed God' 
(3: 6,9). Since God pronounced blessing for the Gentiles 'in this believing (atcrry) 
Abraham' (3: 9), it follows that the Gentiles will be UIO'L 'APQad[t (3: 6) by sharing the 
23 
same faith which brought him the gift ofjustification. By defining Abraham in terms 
of faith, Paul makes sonship exclusively a matter of faith, producing a happy liaison 
'koyoývm cy'v rCo murcT) 'APgadtt between two 'believers': 6cju ol ty mol-re(Og r; u 1) 1 
(3: 9). 24 
For Paul, then, the primary significance of Abrahamic sonship lies in the fact that 
the Galatian believers are, as Abraham's sons, placed 'in you', and thereby become 
" Otherwise, Paul's jumping from 'justification' to 'sonship', and then back to 'justification' 
again becomes a bewildering anomaly. 
"Paul seems to be thinking mainly of Gen 12: 3, while replacing 3T&(Y(Xt di, ýIJW with ndvTa 
-cd rOvil in 18: 18 or 22: 18. In this way, Paul makes this pronouncement address the Gentiles, 
, rd rOv-q. Dunn 164 is incorrect to say that the variation in detail is 'inconsequential'. 
" Emphasized by Sanders, Law (1996) 21; Hanson, Abraham (1989) 115; Hays, Echoes 
(1989) 106; Witherington 228. Bruce 156. 
" Contra Byrne, Sons (1979) 148,156, who considers that blessing was received on the basis 
of prior justification both for Abraham and the believers. This view was suggested as early as 
in 1912 by Vos, 'Eschatological' (1912) 101 n. 15, who considers 'justification' as 'the 
indispensible prerequisite of receiving the cUoyla' which converges with 'inheritance'. Then, 
'justification is a means to an end' namely, to the blessing and inheritance. 
24 In the OT context, the condition of 'in you' is determined by the nations' disposition toward 
Abraham himself. by blessing Abraham, they will be blessed 'in Abraham' who is the 'source 
of blessing' (Gen 12: 2-3). Paul turns this relationship to that of faith: those who share the 
same faith are blessed 'in Abraham'. 
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part of 3tdv-rct -rd ýOvq, the God-designated beneficiaries of the gospel ofjustification 
by faith. That Paul brings in Abraham with the conjunction xcE00g, and also that he 
paraphrases kv with crOv advise us not to press the motif of sonship too hard. " He is 
not presenting this argument to resolve the question of sonship. Rather Paul's purpose 
is to authenticate his gospel that God justifies the Gentiles by faith. He accomplishes 
this by bringing in the figure of Abraham who was himselfjustified by faith, and on 
that score, has become the recipient of God's gospel message that the Gentiles will 
also be blessed in himself, that is, by sharing his faith. Sonship is a supporting motif 
serving the argument for justification by faith; its primary function is to express the 
solidarity between Abraham and the Gentile believers. " 
Primarily, then, Paul is not making an affirinatio'n conceniing the Galatian 
believers'stalus as Abrahani's sons. His affirmation of the Gentile believers' sonship 
turns out to be an exegetical device to establish the truth ofjustification by faith. " He 
is not asking his readers to join him in celebrating the 'already' of sonship. In a 
" This speaks against Hays' attempt to conflate 'in you' with 'in your seed' in other Genesis 
texts (Gen 22: 8 or 26: 4) and interpret it christologically as Paul does in 3: 16 and 29. Faith 
(1983) 203-6 and Echoes (1989) 106; Eckstein, Verheij3ung (1996) 150. Also Theodoret 
(Edwards, 44); Dahl, Studies (1977) 131,171,172 n. 20; Meeks, Urban (1983) 176-7; Marlyn 
301-2. According to what Paul says in 3: 9, a text Hays misses out at this point, the Gentiles 
are not blessed 'in' but 'together with' the faithful Abraham. Rightly, Hiibner, Theologie 
(1993) 73. Cf. Hanson, 4brahanz (1989) 126. Cf Jeivish Neiv Testament: 'In connection with 
you'. On the other hand, what Paul concerns himself with in 3: 16-29 is not Abraham but only 
'his seed', another original recipient of the same promise: %at -rCo oný%Laýa ctb-co;. The 
Gentiles have the promise in Abraham's seed. But they do so not because 'in you' (3: 9) 
means 'in your seed', but because this promise was originally made to Abraham xat -rý 
one%tcaL aihou (3: 16). 
Paul utilizes Gen 15: 6 once again in Romans 4 (4: 3,9), where Abraham's justification 
before circumcision is unpacked to prove the truth ofjustification by faith. Here the 
connection between Abraham and believers is supported by an opposite move: not the 
'sonship' of believers but by the universal 'fatherhood' of Abraham (4: 11,12,16-18). Just as 
Abraham's 'fatherhood' is a median point supporting the claim ofjustification by faith, so is 
'sonship' in Galatians. 
26 We see that from 2: 15 onward the theme is justification. In 3: 1-5 he narrows down to the 
issue of the Spirit, but he does so because the Spirit is essential to prove his case of 
'justification by faith' in a similar way to 3: 14 where his discussion ofiustification by faith 
also leads to the talk of the Spirit. 
27 Cf Ropes, Singular (1929) 7. 
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context where Paul perceives a dangerous deviation from faith (1: 6ff.; 4: 8-12; 5: 6-7), 
his unequivocal affirmation of faith as the only way to justification serves as a stem 
warning that only those who hold on to faith will be able to participate in the future 
blessing ofjustification. 
In this connection, we also observe that the idea of 'Abrahamic sonship' does not 
figure prominently in Paul's subsequent argument. In two places Paul speaks of 'sons 
of God' (3: 26; 4: 5,7), but this belongs to a different category and should not be 
conflated with 'sons of Abraham'. At the end of chapter three, Paul sums up his 
argument with the idea of 'seed of Abraham' (3: 29). Here too, the use of cuU(? Rct 
instead of Vt6g suggests that Paul is using this notion in a context-specific way in 
relation to such issues as 'promise', 'inheritance' and 'seed' (3: 15ff. ). Though there is 
an obvious overlap between the two ideas, a simple identification should not be 
assumed . 
28 Even in 4: 21-31 where Paul speaks of Abraham's sons, the issue is not 
sonship per se, but their heirship: 'among two sons of Abraham, which is the rightful 
heir? ' Then, 3: 7 is the only place where we find the 'sons of Abraham' motif, and that 
in the middle of his argument for justification by faith. This observation further 
confirms that Abrahamic sonship is not in fact the main question with which Paul is 
grappling. 
3. Sons of God and seed ofAbraham (3: 26-29) 
The next passage in which 'sonship' figures prominently is 3: 26-29, the concluding 
section of Paul's argument based on the Abrahamic promise (3: 15-29). In this section 
'the inheritance' replaces justification as the dominant subject of discussion (v. 19) 
with 'the promise' taking up the role of faith in the programmatic antithesis to the law. 
" Dunn 163 seems to perceive the difference between the two, but temporarily. See 183,208. 
III 
The basic question posed in vv. 15-18 is 'How can one get the promised inheritance, 
by promise or law? ', " which Paul answers with a definite 'by promise'. Vv. 19-25 
follow this on, taking up the almost inevitable question about the function of the law: 
TI oU'v 6 v6Rog; (v. 19). Paul's basic position is clear: inasmuch as the law is unable 
to give life, it does not compete with the promise (v. 20); on the contrary, by shutting 
up everything under sin, it serves the way of promise (v. 22). Then Paul declares that 
by the coming of faith the law exhausted its designated temporary function, with the 
result that 'we are no longer under the nCEL6cEycoy6g' (vv. 23-25). V. 25 then is the 
conclusion of Paul's discussion, describing the Gentile believers' present relation vis- 
ý-vis the law. This negative conclusion is paralleled to the positive statement in v. 29, 
forming an effective obxg-rt ... & contrast: 'You are no longer ... but if you belong to 
Christ, then you are Abraham's offspring... ' Between these two negative and positive 
statements, vv. 26-28, led by ydC), function as a supporting argument providing the 
ground for both v. 25 and v. 29: 'since" in Christ Jesus you are all sons of God 
31 through faith'. Paul seems to be saying: In view of the Gentile believers' undeniable 
status as God's sons, it goes without saying that they are not in slavery under the law 
(v. 25). " On the contrary, since" they now belong to Christ, they are the offspring of 
Abraham (v. 29). 
This observation is crucial in assessing the function of Paul's sonship language. 
Structurally, Paul's main emphasis falls on the dual conclusions in v. 25 and v. 29, 
while the intervening statements in vv. 26-28, in which the motif of divine sonship 
29 Rightly, Bruce 169-70; Braumann, NIDN7T 1: 285-290. 
" With Campbell, 'Eschatological' (1999) 73 one may take ycip as general and explanatory. 
Even so, it differs from dLo(x or Oo-rE. That is, here Paul is not making a conclusion. 
31 Contra Betz 18 1; Harnisch, 'Ein0bung' (1987) 283. 
31 With Eckstein, Verheij3ung (1996) 222. 
33 Taking up the force of vv. 27-28, eL in v. 29 becomes 'since'. So Eckstein, Verheij%ing 
(1996)224. 
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occurs, support and strengthen these major affirmations. Taken in its specific context, 
then, the sonship of the Gentile believers in v. 26 is not the main conclusion Paul 
intends to draw. Within the argument for the Gentile believers' freedom from the law 
(v. 25), and their existence as the offspring of Abraham (v. 29), sonship stands as a 
subsidiary motif helping these main points to stand out more effectively. The IldvTeg 
with a capital 11, with which both N/A (27) and UBS begins a new paragraph in v. 26, 
is therefore fatal to following through Paul's logic. 
Even within the context of vv. 26-28,34 we perceive that sonship is not Paul's 
primary concern. As Paul goes on to explain, the sonship of the Gentile believers is 
grounded on their being 'in Christ Jesus'. Their existence in Christ, effected by their 
baptism into Christ, means that they are now clothed with Christ Himself: their whole 
existence is now determined by Christ (v. 27). " From this originally neutral statement, 
Paul then draws a very specific inference that serves his polemical purpose: the 
absolute equality of all those in Christ. 
Several features are worth noting. First, the effective antitheses in v. 28a followed 
by an explicit statement in v. 28b makes Paul's immediate intention beyond doubt: 
a(ivTcg ycig Wig Eig t(m tv XQta-rCo 'hjaoý. Secondly, Paul's repeated use of I 
such inclusive pronouns as ncim-g (v. 26), 600L (v. 27) and 7EdvTP-g (v. 28b) also 
adds weight to his emphasis on the singular principle of faith in Christ. Thirdly, we 
note the unmistakable parallelism between v. 26 and v. 28b, yet with a very 
interesting variation, namely, the replacement of the previous viol Ozoý by dg. If Paul 
34 Many detect a confessional (baptismal) formula in vv. 27-28. Schlier 174-5; Betz 181-5; 
Longenecker 154-6. Bruce 187 disagrees. See now Campbell, 'Eschatological' (1999) 7-20 
for a compelling criticism of the de-contextualizing tendency common to the form-critical 
approaches. 
35 As Bruce 184 points out, the idea is not adequately captured by either 'mysticism' of 
Schweitzer, Mysticism (1930) 116; 270 or 'diagram' of Deissman, Paul (1957) 239-299 or 
even the Hebrew notion of 'corporate personality'. Eckstein, Verheij3ung (1996) 221 n. 214. 
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argues for sonship, this replacement of 'sons of God' by 'one' would be very tactless. 
This change shows quite clearly that Paul's thought is very much taken up by the idea 
of the exclusive effectiveness of being 'in Christ'. " 
Fourthly, the transition from vv. 26-28 to the final conclusion in v. 29 also reveals 
the same tendency. Following up what he has just said, Paul concludes: 'Now if you 
belong to Christ (XLDLGTOý), 37 you are then the offspring of Abraham'. What Paul 
takes from his previous statements in vv. 26-28 is not the concept of sonship but the 
bond with Christ which has been variously expressed either 'in Christ' (vv. 26,28), or 
'baptism into Christ', or 'being clothed with Christ' (v. 27). And from this 'in Christ', 
and not from 'sons of God', 38 Paul draws his main conclusion about the Gentile 
believers' existence as the 'seed of Abraham'. 
From these observations we can draw an important conclusion: in this argument 
the 'sons of God'inotif is not Paul's maj'or concern . 
39 He does affirm the sonship of 
the Gentile believers. However, this affin-nation occurs in a subsidiary argument, 
serving the main contention about the exclusive validity of faith in Christ: 'So long as 
you are in Christ, you are all sons of God, in other words, you are all one and the 
same without any distinction! ' And this in turn supports the dual statements 
concerning the Gentile believers' liberation from the law (v. 25) and their status as 
Abraham's seed (v. 29). At least in this context, then, the centrality of sonship in 
Paul's argument cannot be maintained. Scholarly preoccupation with this interesting 
" Campbell, 'Eschatological' (1999), rightly and very rarely, takes this change from 'sons of 
God' to 'one' seriously. Eckstein, Verheil3ting (1996) 224 makes a perceptive comment that 
Paul Uses E'Lg out of his concern to emphasise 'sameness' and 'equality', while he speaks Of EV 
aColta in I Cor 12: 12-27 and Rom 12: 5 where the motif of 'unity' is on the surface. See also 
Cosgrove, Cross (1988) 73. Cf. Theissen, Reality (1992) 18 1. 
3' This is a genitive of possession. So Zerwick, Greek (1963) 15-16; Moule, Idioni (1959) 38; 
Bligh, Greek (1966) 156. Schlier 175 goes too far when he speaks of 'Christus selbst'. 
38 Byrne, Sons (1979) 173. 
3' Rightly, Boers, Justification (1994) 68; Cosgrove, Cross (1988) 73,85; Byrne, Sons (1979) 
173; (cautiously) Hartman, 'Gal 3.15-4.11' (1993) 143. 
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statement is understandable, " but Paul's logic has to be sustained. All along, Paul's 
concern is to put the Gentile believers within the boundary of the Seed of Abraham, 
namely, as the recipients of God's promise (vv. 16,19), and thereby ascertain their 
prospect as the appointed heirs of God's inheritance (v. 29). In this passage Paul is 
indeed most eloquent on the 'sonship' of the Gentile believers, but it is also true that it 
is not the major point Paul wants to make in the context. 
If this reading is correct, the claim that the note of realised eschatology is the main 
thrust of Paul's argument has to be given up. To be sure, Paul does make many strong 
indicative statements on sonship in vv. 26-29. It is also beyond doubt that it does 
represent part of Paul's Christian convictions. It does not follow from this, however, 
that it is the major point of thisparticular argunzent. Since they are not the final 
points Paul argues for in the context, they should not be allowed to determine the 
thrust of Paul's argument as a whole. 
4. Seed ofAbraham as heirs 
In v. 29, as indicated by the Oi)X6TL- 86 contrast, Paul presents the positive counterpart 
to the negative statement in v. 25, bringing his argument to its intended conclusion: eL 
8E býdg XQLGTOý, CCQ(X TOý 'APQad[t UJUQ[ta LGTý ... (v. 29). Since faith has come, 
we are no longer under the law (v. 25), because through this faith in Christ we have 
now all become equal sons of God (vv. 26-28). At the same time, since we belong to 
Christ, we are now the seed of Abraham, because by faith we are in the 'Seed of 
Abraham', who is Christ! (v. 29). And it means that we too, as the seed of Abraham, 
are given the same promise that Abraham and his Seed received. And at this point we 
see why Paul focuses on the notion of 'Abraham's seed' and 'being in Christ'. By 
" Betz assigns twelve pages to v. 28 but only one to v. 29. 
115 
identifying the seed exclusively as Christ, and then making this seed inclusive of 
those who 'believe', Paul effectively relates God's 'promise' to the Seed (v. 16) to the 
Gentile believers. 
Yet, even this emphasis on the 'seed of Abraham' is not the ultimate point Paul 
wants to hammer home. He has not finished yet; it is crucial 'to pay attention to 
Paul's conchisions'. 4' Being Abraham's seed, the Gentile believers are therefore xccT' 
t3rCCYYeX(CCV42 %XijQov6[tOL. The phrase is appositional '43 clarifying what Paul has in 
mind with 'seed of Abraham'just affirmed: 'Abraham's seed, therefore, heirs 
according to the promise'. From v. 15 onward, Paul's discussion is sustained by the 
antithesis of promise (brctyyEWE) and law, and throughout the argument Paul's 
concern has been the question of inheritance (%kqgovo[t(a) (v. 18). Alongside this, we 
also hear that this 'promise' is given only to Abraham's single 'Seed' (unýQga), who 
is Christ. And it is clear how v. 29 sums up Paul's train of thought in a fitting 
conclusion: by faith (8Ld -cýg ; r(o-rF-(og) the believers belong to Christ (LV XQLCF-rq)), 
and by belonging to Christ who is the only legitimate Seed (eL 89 b[t6g XQto-C6), 
they too take on the identity of Abraham's seed (-r6 'ApQcEd[t (j; r6QVcE). Since God's 
promise was addressed only to Abraham and his Seed (v. 16), it follows that the 
Gentile believers too, as the plural seed within this singular Seed, have now become 
the recipients of the same promise of inheritance: they are %a-CLncEyyEX(ctv 
xXijo, ov6[tOL. 
It is clear by now that even when he speaks of Christ as the singular seed of 
Abraham (v. 16), he already has in mind the Gentile believers who have become the 
Cosgrove, Cross (1988) 51. 
In context Yazd followed by the accusative 'promise' seems to mean 'with respect to' rather 
than 'according to'. Cf. BAGD, 407. The believers become heirs not as the fulfilment of 
promise; they are heirs to what is promised. Contra Betz 201. 
" Bligh, Greek (1966) 156. 
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'seed of Abraham' by believing in ChriSt. 
44 It is also clear that for Paul the 
significance of the status as Abraham's seed lies precisely in the fact that God 
promised the inheritance to Abraham 'and to his seed'; only the seed is the legitimate 
heir to God's promised inheritance (vv. 16,19,22). 
Thus the term wdgoga bears a strategic importance in Paul's argument since it is 
by utilising this motif that Paul answers the fundamental question 'How does one get 
the promised inheritanceT with a confident 'by faith'. By faith one is placed in 
Christ; in Christ, the singular 'Seed', one also becomes Abraham's seed; as the 
promise-receiving seed, one now becomes the heir to God's inheritance; it is, then, by 
faith that one attains the promised inheritance. In this chain of reasoning, the motif of 
'seed' constitutes a crucial and yet subsidiary link sustaining the chief point of 
'heirship' of those who belong to Christ. " 
Thus, we observe that the idea of the 'seed of Abraham' in v. 29 is given a very 
different role from that of 'sons of Abraham' in 3: 7. " While the latter is used to 
denote the Gentile believers' solidarity with Abraham and his justification by faith, 
the former carries a primarily christological function to secure the bond between the 
believers and Christ. Coming in to settle the question about inheritance, the 'seed of 
Abraham' points to Christ; Abraham is outside Paul's purview at this point since the 
Seed himself is a recipient of God's promise in his own right ('and to his seed'). 
Abraham is crucial in testifying to the priority of God's promise (3: 15,18); unlike in 
3: 6-7, however, the filial bond with his person is not relevant in this context. In Paul's 
'4 Dunn 185. 
" Moor-Crispin, 'Galatians 4: 1-9' (1989) 217; Cosgrove, Cross (1988) 52,69 and 85. 
41 Contra the generalizing interpretation of Burton 2 10 and most others. 
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own argument, 'sons of Abraham' and 'seed of Abraham' play distinct roles, and 
therefore, should not be conflated with each other. " 
The same caveat applies to 'sons of God' in v. 26. Throughout the argument the 
crucial question is who the seed of Abraham is. What is at stake here is God's 
promise of inheritance given to the seed of Abrahanz. To this question, Paul's answer 
is those who believe in Christ are considered the seed by virtue of being in the Seed to 
whom the promise has been made. Thus, if this particular notion of Abrahamic seed is 
replaced by the motif of 'son of God', Paul's argument would not make any sense at 
all. Similar though they may look, their distinct functions in context demand that each 
should be taken on its own terms. 
5. Sons as heirs (4: 1-7) 
Our next passage (4: 1-7) confirrns that Paul's emphasis on heirship is in fact not 
accidental. The overall flow of logic is basically the same as that in 3: 25-29: the 
Christ event (3: 25a/ 4: 4-5) - liberation (oM-rt, 3: 25b/4: 7a) - status as 'seed of 
Abraham'Psons' (3: 29a/4: 7a) - heirship (3: 29b/4: 7b). However, this sub-section 
divulges some further interesting points. First, the issue is still heirship, but 
remarkably, the figure of Abraham does not come into the picture at all. Whether 
Paul's illustration is Jewish or Greco-Roman, 48 the Abrahamic tradition is not in his 
purview here. That Paul can speak of sonship and heirship without invoking the figure 
of Abraham seems not insignificant. " Secondly, unlike in 3: 26-29, now Paul does 
speak of 'son of God' as part of his main point, replacing the motif of 'seed of 
" This mistake forces Beker to speak of 'the peculiar shift' and 'inconsistency' in Paul's 
argument. This decision is partly caused by his failure to note the distinctness of these motifs. 
Paid (1980) 23-58. Hong, Law (1993) 45-49 shares the same problem. 
48 See 6.2 below. 
" Paul dispenses with Abraham in a passage in which he makes his emphasis on sonship most 
explicit. Is Paul really tackling the problem of Abrahandc sonship? 
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Abraham' in 3: 29. This is due to the change of background in the discussion. " Paul's 
appeal here is not to the scriptural logic of the Abrahamic 'seed-heir' but to the legal 
one of a 'son-heir' drawn from the everyday life of the Galatian believers. 
In any case, Paul's emphasis on sonship is quite explicit: 'in order that we might 
receive adoption as sons (iftoftcv(a)' (4: 5). On adoption, the Spirit is bestowed as the 
confirmation of this newly established sonship (6), and then the final conclusion 
follows: 'Therefore (6cy-re), you are no longer a slave but a son! ' In this passage too, 
however, 'sonship' is not the ultimate point that Paul intends to make. If it were, Paul, 
having reached his goal, could well have stopped at this point. After affirming the 
sonship of the Gentile believers, Paul goes on to add: EI & VL6g, XCEL xk'qQov6[to,, 
bLa Oeoý (4: 7b). Here we observe exactly the same emphasis on heirship: if you are a 
son, then, you are also an heir! " 
Now the move from sonship to heirship has become much more explicit. While in 
3: 29 the motif of heirship is expressed by an apposition added to the statement on 
sonship, here in 4: 7 the thought is expressed in a separate sentence specifically 
designed to bring out this very point. This makes it quite indisputable that Paul's 
move from sonship to heirship carries a definite argumentative purpose. This is also 
confirmed by the fact that the argument itself is introduced as one concerning the state 
of 6 ATIQoWgog (4: 1). Even when Paul unequivocally affirms the sonship of the 
Gentile believers, he does so not because the Galatian believers' sonship is crucial on 
its own terrns, but because it is necessary. for establishing their heirship to God's 
inheritance. Hence Paul is at pains to affirm that the Gentile believers are 'seed of 
Abraham' (3: 29) and 'sons of God' (4: 7) with the more immediate purpose of 
" That is, it is not because anfp1m is the agitators' tenn, as Martyn 374-75,377 speculates. 
51 See Byrne, Sons (1979) 176. 
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demonstrating that they, as the Spirit-possessing sons, are the true heirs to God's 
promised inheritance. 
Again we also note Paul's sensitivity to the context in which he develops his 
arguments. In the concluding statement, Paul adds 'heirs according to God'. At first 
sight, the phrase bLa ftoý, which replaces %ar'brayyEX(cEv in 3: 29, seems rather 
perplexing. To be sure, since promise also accentuates God's initiative, there is no 
substantial divergence in thought between the tWo. 
52 Yet there seems to be a good 
reason for this variation. Despite the fact that Paul argues for the same point of the 
heirship of the Gentile believers, unlike in 3: 15-29, the person Abraham and his 
promise are not in view; here the idea of mrf%tcc and heir %cc-C tjT(xyyEX(ctv would be 
out of place. Now the talk is directly between God and the Gentile believers as God- 
adopted sons. Since it is God Himself who has adopted them, they, instead of being 
'seed of Abraham', are now 'sons of God' and therefore their heirship is said to be 
8LCE OEOV, 
6. Two sons, but one heir (4: 21-31) 
That Paul's real concern does not lie in sonship per se but in heirship is confirmed yet 
once more in the 'allegory of Sarah and Hagar' in 4: 21-3 1.54 In this paragraph Paul 
" In both cases, the point is God's powerful initiative. With most interpreters, e. g., Williams 
113; Longenecker 175 (though his talk of 'certainty of possession' is misleading). 
53 See Moore-Crispin, 'Galatians 4: 1-9' (1989) 218. Romans 8: 17 confirms this reading, 
where believers, as fellow-heirs of Christ, are called 'heirs of God, recalling 'heir 6Ld eeoý' 
in Galatians. 
" Since Barrett's influential essay, 'Allegory' (1975), this passage is mostly considered as 
Paul's 'less than successful' revision of his opponents' more natural exegesis (Gen 17). 
However, Genesis 17 is not a felicitous text for the agitators either since there circumcision, 
embarrassingly to the agitators, fails to incorporate Ishmael in the family of Abraham. Rightly, 
Cosgrove, 'Sarah' (1987) 223. As Martyn 305 thinks, the agitators might have deliberately 
ignored this, but there could have been no chance with Paul (4: 30! ). Genesis 17 certainly suits 
the exchisivistic agenda as in Jubilee but not the missionary purpose of the agitators. After 
2: 19-4: 7, there is nothing surprising in Paul's claim in the allegory. He has not earned most 
rather nasty abuses he receives from modem exegetes, e. g., Hays, Echoes (1989) 111-112; 
Calvert, 'Abraham' (1993) 5. 
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establishes a mutually exclusive antithesis between Sarah-Isaac and Hagar-Ishmael, 
utilising antitheses such as freedom/slavery, promise/flesh and the Spirit/flesh that 
have already been established (vv. 21-28). Then, through an apt application of 
Scripture to the present situation through the common denominator of persecution (v. 
29), Paul claims that it is not those born of flesh, i. e., those who are under the law, but 
those bom of promise and the Spirit who are the true heirs of the promised inheritance. 
Transfonning Sarah's word into a divine oracle, " Paul declares 'for the son of the 
slave woman shall not inherit (ob JAý XXTIQ0VO[týGEL) with the free woman's son' (v. 
30). 
For our purpose, it is important to note that the contested issue in this passage is 
not sonship at all. Both Isaac and Ishmael are unreservedly called sons (Uo VLoijg) of 
Abraham (v. 22), which would be the last thing Paul would say if he is arguing for the 
sonship of the Gentile believers. It is not even that this comment is part of the 
Scripture Paul merely quotes; this is Paul's own summarizing depiction of the Genesis 
story. The very fact that he can casually speak of Ishmael as a son of Abraham tells us 
that sonship, is not the major point Paul is concerned with. " 
Paul's argument itself confirms this point. Abraham has two sons, but both cannot 
share the same inheritance; one of them should be expelled. That Paul affinns the 
sonship of Ishmael but excludes him from the prospect of inheritance indicates the 
precise point Paul is getting at with his appeal to the tradition. The question Paul is 
addressing here then is not 'Who is Abraham's true sonT but 'Which son is the 
" In LXX Gen 2 1: 10, these words are Sarah's ... 0-b Yd@ %MqQovo[týCFEL 6 Vt6g 'Eýg 
Irat8foxilg '1(X&Ejg "-rd -ro'U 1A6 [Lou 'I(Yaax. By changing 'my' into 'of the free woman', 
Paul turns her complaint into a scriptural oracle. Bruce 224-25; Longenecker 217. This is 
probably not a command to exercise church discipline as Hanson, Abrahani (1989) 146 and 
Witherington 338 think. Paul quotes this to answer the question, 'Who gets the inheritance? ' 
56 In Genesis the narrative revolves around the question, 'Who is the true heir of God's 
prornise? ' The very late Targum Ps -J. Gen 22: 1 has an interesting tradition in which Ishmael 
and Isaac dispute over the inheritance from Abraham. 
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rightfiil heir? ' The criterion is no doubt the respective manner of their births: the birth 
of freedom/promise/Spirit qualifies the son Isaac as the rightful heir; the birth of 
slavery/law/flesh deprives the child of Hagar of the prospect of future inheritance. 57 
Thus Paul's conclusion that we are not 'children of the slave woman but of the free 
woman' (v. 3 1) is not just a statement concerning the present status of the Gentile 
believers. After the scriptural verdict that only the 'children of the free woman' are to 
inherit God's inheritance (v. 30), the statement in v. 31 functions as an affirmation 
that only those allied with the Spirit, as the children of Sarah, will ultimately receive 
the promised inheritance. '8 
That sonship is not Paul's final point but only a stepping stone toward the heirship 
of the Gentile believers must be beyond doubt. For Paul the significance of their 
sonship lies in their privilege as heirs, namely, in their status as bearers of God's 
promise to inherit the inheritance: 'If you are a son, then, also by God's own act, 
heirs' (4: 7). " 
7. Affirmation as warning 
" The point is the law's inability to bring about inheritance. So, Perriman, 'Rhetorical' (1993) 
41. 
"If we, as many do, take v. 31 as a mere 'status' statement, it becomes a clumsy repetition, 
almost ruining the flow of Paul's argument. The point has already been made abundantly 
clear by v. 27, with v. 28 confirming the necessary result of Paul's allegorical association up 
to the point. Then vv. 29 relates the Genesis story to the situation in Galatia, and v. 30 sets up 
the scriptural pronouncement that only the children of free woman will receive the inheritance. 
Then, the conclusion is inevitable: only we, children of the free woman, will inherit God's 
inheritance! (v. 3 1). 
"Though neglected by most, there are a few exegetes who notice the importance of this move. 
Burton 209 perceptively comments that this added phrase 'recalls the previous mention of the 
promise and the inheritance .... and emphasises the aspect of Abrahamic sonship that is important to the apostle's present purpose'. Barrett, Freedoni (1985) 36 (cf. 28-9) also 
explains the significance of sonship not only in terms of 'its implication of intimate personal 
relationship' but also of the fact that Paul 'is using the concept of inheritance'. Cosgrove, 
Cross (1988) 52,69,85 too takes a clear note of this point, only to muddle it by assuming that 
Paul speaks of a 'realized inheritance'. Our finding basically agrees with the assessment of 
Byme, Sons (1979) 158,189, who takes 'inheritance' rather than 'adoption' as the 
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In view of the popularity of the realized eschatological reading of Paul's 'sonship' 
language, it also seems important to remember that in the Judaism of Paul's day the 
privilege of sonship was an essentially relational concept, which carried a 
corresponding sense of responsibility. Referring to the God-human relationship, the 
privilege of sonship was not something that could be taken for granted as if it were a 
kind of possession. It certainly referred to the identity of believers but this identity, 
bound to God the Father, entailed corresponding responsibility which was never to be 
compromised. In practical terms, the identity of sonship/heirship was clearly 
conditional on the proper discharge of one's obligations as sons. " Of course, there 
was always the danger of forgetting this covenantal dynamic of sonship and becoming 
presumptious, but warnings of the fatal consequences of such behaviour were not 
lacking either in the OT (Deut 32: 5-6), NT (Mt 3: 7-10; Lk 3: 7-9; Rom 8: 17) or the 
Rabbinic literature (m. Sanh 10.1-3; m. Ab. 5.19). 
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It is this relational nature of sonship that makes one uncomfortable with the 
consensus view which sees this motif as the object of Paul's unequivocal affinnation. 
As we saw in chapter two, for Paul the present disposition of the Galatians virtually 
amounts to a case of apostasy, which reduces Paul to making a series of scathing 
accusations concerning their behaviour (1: 6; 3: 3; 4: 8-11,15-16,21). Of course, Paul 
has not given up on the Galatians yet, but in the midst of their gross failure to fulfil 
their responsibility as God's sons Paul's talk of sonship can hardly be entirely 
conciliatory. His 'affirmation' of their sonship must have a quite different function in 
Paul's argument. 
overarching theme of Paul's discussion from 3: 15-5: 1. He is followed by Smiles, Gospel 
(1998) 65-6. See also Shaw, Authority (1983) 47-48. 
" This is emphasized by Hester, Inheritance (1968) 39,92-96; Witherington 290-9 1. See also 
Smail, Forgotten (1980/1996) 44-46,151-52. 
` See Hester, Inheritance (1968) 83-85; Eckstein, Verheij3ung (1996) 106. Cf. SB 1: 116-121 
(2: 523). 
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Indeed the way Paul clinches his argument about sonship suggests that the 
enthusiastic affirmation of the 'already' is not his intention at all. Thus we observe 
that Paul's affirmation of the Galatians' sonship in 4: 7 is immediately followed by a 
frontal attack on the incredible nature of their present behaviour which, according to 
Paul, effectively strips them of their present sonship (4: 8-11). This is hardly a realized 
eschatological affirmation but a stem warning designed to prevent them from losing 
their status which holds promise for the future. " By the same token, Paul's argument 
in 4: 21-31 too is drawn up as an explicit warning to 'those who desire to be under the 
law' (4: 2 1), that is, those who want to return from their present status as 'children of 
63 the Spirit' to their former status as 'children of flesh'. In the same way, the quotation 
in v. 30 also serves as a warning for those who desire to be under the law, reminding 
them of the inevitable consequence of this fatal move. ' This is confirmed by the fact 
that the allegory is immediately followed by Paul's most stem warning in the whole 
letter (5: 14). As part of Paul's response to the problem of apostasy, his repeated 
affirmation of son-heirship 'in Christ' (3: 26-29) and 'through the Spirit' (4: 6-7) does 
not function as a celebration of the 'already' but as an urgent appeal to remain 'in 
Christ' and 'in the Spirit', the only foundation of their heirship. 
Conchision 
61 Cf. Hanson, Abrahain (1999) 139. 
6' This intention seems to explain Paul's preoccupation with the 'slavery' side of his allegory 
which leaves the positive counterpart incomplete, a phenomenon noted by Cosgrove, 'Sarah' 
(1987) 224-26; Jobes, 'Jerusalem' (1993) 301. 
' Romans chapter eight is instructive at this point. There too, Paul is concerned with 
believers' son-heirship, with sonship receiving more attention than in Galatians. There, 
interestingly, Paul's affin-nation of believers' sonship is placed in a clearly eschatological 
context (vv. 6,11,13,17,23-25) and combined with a strong imperative of having the 
indwelling Spirit (v. 9, ElbtEQ), namely, of being led by the Spirit by putting the practices of 
body to death with the Sprit (v. 13, EI). 
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Thus far we have examined various motifs in Paul's argument which can be grouped 
under the concept of 'sonship': 'son of Abraham' (3: 6-7); 'sons of God' (3: 26); 'seed 
of Abraham' (3: 29); 'sons (of God)' (4: 5-7); 'children of promise/Spirit' (4: 21-3 1). 
Now we are in a position to draw some important conclusions. 
First, in each case in which the 'sonship' language occurs, it does not stand as the 
main subject of argument, but always functions as a supporting motif for another 
theme. The context in which these motifs are put to use is either justification by faith 
(3: 6-7), or equality in Christ (3: 26-8), or, most notably, the heirship of the Gentile 
believers (3: 29; 4: 7,30-3 1). It is these and not 'sonship' that constitute the central 
point. Hence, as far as Paul's argument goes, we cannot consider 'sonship' as a 
central issue in Galatians. However weighty a theological concept it may be, it should 
not allow us to ignore the flow of Paul's argument itself which is heading in another 
direction. Therefore, the impression of 'realized eschatology' inherent in the notion of 
present sonship should be given up. As far as Paul does emphasize the present status 
of the Gentile believers as sons and seed, the sense of 'already' is not completely 
missing, but it is radically qualified by the overall thrust of the argument for which the 
motif works. The supposition that with his focus on 'sonship' Paul emphasizes what 
has already been accomplished in Christ should also be given up. Sonship is never the 
central point of Paul's argument, and the danger Paul perceives in the present crisis 
forbids any unreserved affirmation of the 'already'. The illusion of 'realized 
eschatology' associated with the motif of sonship should not be allowed to dominate 
the overall outlook of Paul's argument. 
Secondly, taken in context, the unequivocal affirmations about the 'seed of 
Abraham' (3: 29) and 'sons (of God)' (4: 5-7) are not made in order to emphasise the 
believers'pt-esent status. When Paul speaks of the Gentile believers as 'seed' and 
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'sons', he means to show that they are 'heirs, namely, those who carry God's 
promise for the future inheritance. His affirmations are, therefore, deliberately open- 
ended and conspicuously futuristic. " Paul is not looking backward; on the contrary, 
he is pointing to what still lies in the future. Here we should not falsify Paul's 
perspective on the Galatian situation: whatever the Galatians may say, as far as Paul is 
concerned, they are simply on the verge of abandoning their faith in Christ. In this 
context then Paul's seeming 'affirmation' functions not so much as a positive 
celebration of their present privilege as a grave warning against their present 
deviation from the truth of the gospel. In effect, Paul is saying, 'Do not be mistaken. 
Only those who persist in faith will be able to enjoy the promised inheritance; those 
who fall back onto the way of the law are sure to forfeit any prospect of such 
blessing! ' (Cf. 6: 7; 5: 21). 
In view of the current consensus on the idea of 'realized inheritance' as the thrust 
of Paul's thought, however, our final judgment on the future eschatological outlook of 
Paul's argument must wait until we have examined the ideas of 'promise' and 
'inheritance'. Having clarified the limited function of Paul's sonship language, 
however, we are in a much better position to assess the true character of Paul's 
discussion on these themes. This is the task we will take up in the next two chapters. 
65 To be sure, most interpreters speak of 'realized inheritance', which, however, is begging the 
question. The future escbatological nature of 'inheritance' will be discussed in the following 
two chapters. 
CHAPTER FIVE 
PAUL'S VIEW OF PROMISE 
In the previous chapter we examined Paul's use of 'sonship' language and suggested 
that Paul's major concern does not lie in sonship itself but in the heirship it grounds: 
sonship matters because its possession also means being the heirs of God's promised 
inheritance, This means that a proper understanding of Paul's argument much depends 
on a correct interpretation of 'promise' and 'inheritance, ' two closely related concepts 
originating from the Abrahamic tradition. In this chapter we will first take up the 
motif of 'promise' and examine its function in Paul's reading of the Abrahamic 
tradition. This will then be followed by a study 'inheritance' in the next chapter. 
1. AfitUilledpromise in Galatians? 
In recent scholarly discussion it is a commonplace to understand the concept of 
promise within the framework of 'promise and fulfilment': the promise(s) given to 
Abraham and his seed have now been effectively realized through Christ and the 
coming of the Spirit. ' Abraham received the promise from God; Christ has fulfilled it. 
While it is not explicitly denied that Christ too is the recipient of the promise, most 
scholarly construal of Paul's argument depicts Christ mainly as its fulfiller. Thus 
Gentile believers too are primarily described as the beneficiaries of that 'fulfilled 
promise', not the recipients of the promise itself. According to this view, the focus 
then falls necessarily on Christ, who marks the 'Glaubenszeit mit ihrer Erfiillung der 
' Hanson, Abraham (1988) begins his study with these words: 'Since the gospel according to 
Paul is the fulfillment of the Abrahamic promise, ... ' (15). See also e. g., Hooker, 'Covenantal 
nomism' (1982) 51-52; Watson, Text (1994) 190-191,195. 
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VerheiBung'. ' Ridderbos speaks for many: 'it was He to whom the promise pointed 
and in whom it was materialized. " If this is the case, it follows that the more Paul 
speaks of 'promise', in reality, the more he says about its 'fulfillment'; Paul's talk of 
promise becomes an exposition of his realized eschatology. 
With the lack ofany explicit statement expressing the idea offityllment, this view 
finds its exegetical ground in two crucial decisions: 1) the identification of the 
Abrahamic 'blessing' in 3: 8-14 with the 'promise' in 3: 15-29, and 2) the 
interpretation of 'the promise of the Spirit' in 3: 14 as the fulfilment of the Abrahamic 
promise discussed in 3: 15-29. The purpose of this chapter is to demonstrate that these 
widely held views are exegetically flawed. We shall first deal with these two 
consensus views, before tracing Paul's argument to see if he actually speaks of the 
fulfilment of the Abrahamic promise. 
2. 'Blessing'and ýprondse' 
In scholarly interpretation of Galatians, it is customary to connect the 'blessing' in 
3: 6-14 with the 'promise' in 3: 15-29 and 4: 21-3 1: God's pronouncement of the future 
'blessing of the Gentiles in Abraham' (3: 8; cf. Gen 12: 3; 18: 18) represents the content 
of God's promise given to 'Abraham and to his seed' (3: 16). The result is the popular 
notion of 'SegensverheiBung'. ' Then, on the basis of Paul's reference to 'the promise 
of the Spirit' (3: 14), this promise of blessing in turn is explicitly identified as the gift 
of the Holy Spirit (3: 14). ' The promise God gave to Abraham and to his seed was the 
promise that God would bless the Gentiles through Abraham, which was effectively 
2 Mu8ner 254. 
' Ridderbos 138. 
4 This is the consensus. E. g., Martyn 355; Hiibner, Theologie (1990) 74; Eckstein, Yerheifizing 
(1996) 95,97; Smiles, Gospel (1998) 133 ('inheritance'). 
'E. g., Hanson, Abraham (1989) 126,128; Fee, Empowering (1995) 394-95. 
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fulfilled when God bestowed the gift of the Holy Spirit upon the Gentiles who were 
N Jrfauwg. 
The fusion of these tNvo arguments enables scholars to make a very significant 
claim for the notion of the fulfilled promise. We will later have to discuss the 
important phrase 'the promise of the Spirit' (3: 14), but even apart from that, another 
crucial conclusion is claimed. As Beker observes, ' in 3: 10-14 Christ comes in as the 
one who 'enables' the Abrahamic blessing by removing the curse of the law, while in 
3: 15-29, he is 'the sole recipient of the promise'. By equating blessing with promise, 
Christ the 'enabler of the blessing' can now be described as the 'fulfiller of the 
promise', an idea which is niissing in Paul's discussion of the 'promise' itself in 3: 15- 
29. Since he is the one who establishes the 'promised' blessing, he is the fulfilment of 
the promise. ' By his talk of promise and inheritance, then, Paul means the 'fulfilled' 
promise, namely, the 'realized' inheritance. 
In our view, however, this (con)fusion of 'blessing' and 'promise' with the 
resultant notion of Segensverheijbng is an exegetical slip fatal to a proper 
understanding of Paul's point. To be sure, since both 3: 8-14 and 3: 15-29 appeal to the 
same Abraham, one can argue that these two passages are to be taken together. 
However, we cannot begin by assuming that Paul uses this tradition always for the 
same purpose and with the same logic. Before we conflate the two, we first have to 
examine each argument in its own context and find out what Paul is up to in each case. 
' Beker's phrase is 'enabler of the promise'. Paul (1980) 47-52. 
7 See, among others, Eckstein, Verheij3ung (1996) 179-184 who speaks of 'die 
Venvirklichung der SegensverheiBung durch das onýQjxc( 'APgccd[t' and therefore 'die 
ErfUllung der VerheiOung in Christus' (115,117). Even Beker, Paul (1080) 50, who detects 
'inconsistency' between 3: 10-14 and 3: 15-29, still considers Christ as 'the blessing and 
fulfilment of the promise'. 
'This is the opinio conuntuds. Foerster, TDNT3: 785; Hcster, 'The "Heir"' (1967) 118-125. 
See also 6.2 below. 
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Our claim is that Paul pursues a different track in each argument, and thus they should 
not be conflated. In support of our claim, we submit the following four points. 
First, in 3: 8-14 'promise' does not play any role in Paul's argument apart from 'the 
promise of the Spirit' which comes, as we shall soon show, from the prophetic 
tradition. Here God's pronouncement of Gentile blessing serves as the divine warrant 
for Paul's claim that justification is by faith. For this reason, it is an act of 
'proclaiming the gospel' in advance (; rL9oF-uqyyeX(oa-ro) instead of 'uttering promises' 
(Lio-@fOqcyav at bucyyEX(at) (v. 8; cE v. 16). God's 'gospel message' that the Gentiles 
will be blessed in Abraham occurs in Genesis 12: 3 and 18: 18, both of which declare 
the Purpose of Abraham's election: God chose Abraham so that all the Gentiles might 
be blessed through him. ' For this reason, in Paul's thought this is not a ýpromise'to 
Abraham and his seed, but the 'gospel'for the Gentiles preached in advance in 
anticipation of the fact that God will justify them by faith (v. 8). Paul's use of two 
different grammatical subjects seems indicative of his intention here. 
'Foreknowledge' and 'preaching the gospel' obviously belong to God, but Paul posits 
'the Scripture' as the subject of this foreknowledge, while God comes in as the 
subject of gospel itself, i. e., the justifier of the Gentiles: Tr@&boýcra ý YPao# &L N 
gCoTE(og &vtcu6i -rd rovq 6 Ocdg(v. 8a). That is, for Paul the statement in v. 8b does 
not function primarily as God's promise to Abraham but as a scriptural testimony to 
the 'gospel' that God justifies the Gentiles by faith. If by this oracle Paul means 'the 
covenant ratified by God' (v. 17), the avoidance of 'God' in favour of 'the Scripture' 
becomes quite puzzling. " 
' In Genesis the pronouncement is certainly God's promise of blessing intended for Abraham, 
with the emphasis on I? (kv oot) as the key to the blessing for the nations. 
Contra Eckstein, Verherfizin , (1996) 108-9. Since he considers the quoted oracle to be the 
essence of God's promise- 
71Veln 
to Abraham (3: 15-29), he has to ignore the functional 
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Secondly, accordingly, the change of emphasis is also unmistakable. In 3: 8-14 
Paul speaks for the Gentiles and not primarily for Abraham. " In the original Genesis 
context, it is Abraham himself that God is concerned about. Announcing that 'all the 
nations will be blessed in you' (12: 3 a), his main emphasis clearly falls on 'in you' (1?; 
tv crol), singling out Abraham as the key to the blessing of all nations and thereby 
making his oracle a word of blessing for Abraham. In Galatians, however, the thrust 
changes. Paul's main concern is not Abraham himself but the Gentile believers. His 
burden at this point is to demonstrate the truth that God justifies the Gentiles only by 
faith and not by the law, and that is the reason why he appeals to this particular 
passage, namely, a passage which explicitly embraces the Gentiles as an original part 
of God's plan. The upshot of Paul's exegesis is, no doubt, his characterization of 
Abraham, the key to blessing, as 6 RLGT6g 'APoad[t (3: 6,9): the Gentiles will be 
blessed 'in the believing Abraham'. As Paul himself explains later, that the Gentiles 
are blessed 'in Abraham' really means that the 'believing' Gentiles are blessed 
'together with' (oýv) the 'believing' Abraham; " just as Abraham was blessed by his 
faith, the Gentiles will also be blessed by the same faith. Hence God's word of 
blessing for Abraham has become for Paul scriptural evidence for the truth of the 
gospel that 6L N n(o-ce(og will be blessed oýv Tup RL(YUCO 'Apgoad[t (3: 9). This 
explains the unmistakable emphasis laid on CLg -ra Wvrl in his conclusion of the 
section: 'so that to the Gentiles the blessing of Abraham might come in Christ Jesus' 
(3: 14a). 13 From 3: 15 onwards, however, Paul's interest centres on the person of 
difference between 'the Scripture' and 'God'. To be sure, the Scripture ultimately traces back 
to God Himself; what is important is, however, to discern the intention behind this variation. 
Hays, Echoes (1989) 105-111 observes that Paul's hermeneutic here is 'ecclesiocentric'. 
The comparison is between Abraham and believers. Rightly, Betz 143 n. 41 and 47; Dunn 
165-6; Hong, 'Misrepresent' (1994) 169. 
" With Bruce 156-7; Fung 140; Longenecker 115; Dunn 164; idenz, 'Theology' 132; Hanson, 
Abraham (1989) 84. 
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Abraham, for the simple reason that now it is the experience of Abraham himself that 
provides the proof for Paul's case. God gave the promise 'to Abraham and to his seed' 
(v. 16), and showed his grace to him 'through promise' (v. 18). Therefore, despite the 
fact that both 3: 6-14 and 3: 15-29 are based on the Abrahamic tradition, the two 
arguments are not designed to make the same point. God's 'promise' that God would 
give Abrahain the land is certainly different from his 'gospel' that the Gentiles will be 
blessed through him. " 
Thirdly, we should not attribute undue weight to the temporary motif of 'blessing'. 
As we have just seen, Paul cites Genesis 12: 3 (18: 18) because the passage proves that 
the Gentiles are part of God's original plan. Strictly speaking, then, the idea of 
blessing is somewhat inadvertently carried in from the passage Paul needed for this 
reason. Since the 'Gentile' passage happens to speak of their 'blessing', Paul does 
incorporate it into his discussion, defining it in tenns of 'justification', which, 
however, does not mean that the idea itself is a major theme in Paul's argument. " 
Unlike such motifs as sonship, promise, inheritance, all of which take indispensable 
places in Paul's later argumentation, 'blessing' does nothing more than prove the fact 
that the Gentiles are indeed part of God's original plan ofjustification (vv. 9,14). 
This limited function for the theme explains why it does not appear again in Paul's 
subsequent argument, most notably in vv. 15-29.16 Picking up such a minor theme and 
connecting it to 'promise' to produce the idea of 'SegensverheiBung' would be 
highlighting a point Paul himself has little or no intention to advertise. 
" S. K. Williams 87 and 'Promise' (1988) 710, rarely, takes a special note of this fact. 'The 
gospel that Abraham heard' is surely different from 'the promise he and his seed received'. 
Cf. Sanders, Laiv (1983) 2 1. 
Rightly, Burton 162; Marlyn 321-23; Fee, Empoivering (1995) 395. But their speculation 
that the word belongs to the agitators is unnecessary. 
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Fourthly, in 3: 15-29 the promise Paul refers to is the specific promise of the land, 
which makes it very difficult to include the oracle of blessing within this 'promise' 
explicitly given to Abraham. In v. 15 onward Paul's bold christological exegesis 
depends critically on the fact that God's promises were addressed to Abraham xat -rco 
onýjo[tcrrL abrov (v. 16), and not YaL Tdig o7r6@VcccFLv in the plural. This grammatical 
argument makes it clear that at this point Paul grounds his thesis not on the tradition 
in general but on a specific text or texts which contain this very phrase. The possible 
candidates are either Genesis 13: 15 or 17: 8, where God promises to give 'the land of 
Canaan' (YoL [Abraham] x6l -r(O o; tfL)[jar[ 001). 17 This phrase also occurs in 24: 7, 
where Abraham reminds God of his earlier promises. " 
Gen 13: 15 bu n&(jav 'rýv yq-v ... (jot 
865cm) abrýv xal T6) wreQlical cyou .... 
Gen 17: 8 xal Mae) GOL Xal T6) CyllfQýCCTE CrOV [tFTd (J9 TýV YJV 
Gen 24: 7 %at 61toab pm Xty(ov ool b(bow -cýv yýv -raijTTIv %at T65 oneglLaTt aou 
In all these passages, God's promise refers to the specific promise that God would 
give the land of Canaan to Abraham 'and to his seed'. That is, when Paul speaks of 
God's promise(s) in this context, he must have the 'promise of the land' in mind. " 
On the other hand, Paul's point about 'and to your seed' cannot apply to God's 
oracle of 'blessing' which is addressed to Abraham but never 'and to your seed'. In 
17 See Lightfoot 142. 
" MT and Sinaiticus omit xa( in 24: 7. In Gen. 12: 7 and 15: 8 too, the phrase, rco 07TýQýax( 
crov, occurs, but in these cases it is exclusively to Abraham's seed and not to Aýbraham 
himself that God promises the land. 
19 Daube, Rabbinic (1956) 438 lists two further points: 1) 'it was in connection with a promise 
of the land that the Rabbis resorted to an interpretation of 'seed' with which Paul's has much 
in common'; 2) The promise of the land was the general basis for chronological speculations. 
Also see Burton 185; Schlier 144; MuBner 238; Bruce 171-2; Dunn 185; Betz 157 n. 34; 
Hester, Inheritance (1968) 77; Byrne, Sons (1979) 160. Even these, however, still relate the 
4promise' to the oracle of 'blessing' in vv. 8-9. 
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Genesis 12: 3 the oracle is given exclusively to Abraham without his seed coming into 
the picture at all. In Genesis 18: 18 even Abraham himself is referred to as a third 
person. That is, Paul cannot have drawn such a grammatical argument from this 
oracle of 'blessing'. " Hence God's promise given to Abraham 'and to his seed' must 
refer to the promise of the land and not to 'blessing' .2 
'Naturally, in 3: 15 onwards it is 
the idea of 'inheritance' (xMjQovo[t(ct), the real content of the promise, that takes up 
the central place (3: 29; 4: 7; 4: 21-3 1). Yet, as we have noted, the motif of blessing 
does not occur beyond 3: 14, while the talk of promise and inheritance abounds. This 
is a phenomenon which is difficult, if not impossible, to explain if Paul is thinking of 
the blessing of Abraham as the specific content of the inheritance. It seems that the 
role of 'blessing' is limited within 3: 6-14, and in 3: 15 onwards Paul, having made his 
point and thus leaving it behind, takes a different route of promise and inheritance to 
continue his argument. " 
Based on these considerations we submit that the 'blessing' is not to be conflated 
with the 'promise' to produce the composite notion of 'the promise of the blessing' 
since 3: 8-14 and 3: 15-29 are two distinct arguments designed to score different points. 
That is, it is exegetically ill-advised to translate Christ 'the enabler of the blessing' 
(3: 14) into Christ 'the fulfilment of the Abrahamic promise'. Whether Paul considers 
Christ as the one who fulfils the promise is a matter we shall discuss later. At this 
point, it is important to realize that 3: 8-14, where Christ brings about the blessing of 
Abraham, does not support the assumption of the 'fulfilled promise'. In 'the old days' 
God preached the gospel about the blessing of the Gentiles, and Paul, observing the 
20 Contra Fitzmycr 787; Hong, 'Misrepresent' (1994) 172-3. 
21 Martyn 339-340 states that 'Paul focuses his exegetical attention on the text of Gen 17: 8', a 
text which speaks of the land, not 'blessing'. Yet, he goes on to assert that the 'promise' here 
refers to the 'blessing' and thus Paul ignores the motif of the land. Similarly, Dayies, Land 
(1974) 179; Bruce 171-2; Wright, Climax (1991) 174; Eckstein, Verheij3zing (1996) 180. 
" There is a clear break between 3: 14 and 3: 15. 
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gift of the Spirit (3: 14b), understands that this gospel of blessing is now at work 
(3: 14a). And he, in turn, presents this as a sure proof for the truth ofjustification by 
faith. Here nothing is said about the Abrahamic 'promise', for which we have to go to 
3: 15-29. For now, it suffices to affirm that the gospel of blessing Oustification) is not 
to be taken as the content of the Abrahamic promise. " 
3. The Promise of the Spirit (3: 14b) 
A more important cnix fitterprettaii is the interesting phrase 'the promise of the Spirit' 
in 3: 14b. The verse consists of double Yva clauses, both explicating the purpose of 
Christ's death on the cross: 'so that the blessing of Abraham might come upon the 
Gentiles; so that we might receive the promise of the Spirit (-c ýv kjtayyeX(ccv roý 11 
nveijga-rog) through faith'. The genitive here is most probably appositional, 
specifying the Spirit as the content of the promise: 'the promised Spirit'. 24 That with 
this expression Paul intends the reality of the Spirit actually conferred on the Galatian 
congregation is manifest (3: 1-5; 4: 6). The point that concerns us here is Paul's 
combination of the 'Spirit' and 'promise' within a single concept. 
In view of the heavy use of the word 'promise' in subsequent argument (3: 15-29; 
4: 21-3 1), most scholars infer that with his reference to 'the promise of the Spirit' in 
3: 14 Paul is redefining the content of the Abrahainic promise in terms of the Spirit. 
The obvious consequence of this decision is that the Abrahamic promise (3: 8; 15ff. ) 
has now been 'fulfilled' in the form of God's bestowal of the Spirit upon believers. In 
Burton's words, 'The apostle refers to the promise to Abraham and has learned to 
interpret this as having reference to the gift of the Spirit'. And this 'blessing of the 
23 In Romans four too, justification and promise are distinct from each other: Abraham was 
'justified' because of his faith in God's 'promise'. 
24 So, Burton 176 ('metonymic'); Bligh, Greek (1966) 140 and most others. 
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Spirit, as the initial gift of the new life, is the earnest, and so the fulfilment of the 
promise'. " A survey of commentaries clearly shows that it is infact on this single 
phrase that scholars ground their idea of fityi'lledpromise'. " 
The effect of this reading is that, by connecting the 'promise' in the Abrahamic 
tradition with its present 'fulfilment', it highlights the eschatological decisiveness of 
the Spirit for the early Christians. It also has the advantage of a strong connection 
with Paul's following discussions. As Longenecker notes, the 'promise' in 3: 14 'sets 
up the presentations of 3: 15-4: 3 1, for thereafter it is the word "promise" that 
dominates the discussions'. " If this is in fact what Paul means by the 'promise of the 
Spirit', it unmistakably delivers a note of realized eschatology, since it means that the 
ancient promise of inheritance uttered to Abraham has already beenfiiýfllled by God's 
bestowal of the Spirit upon the Gentile believers. From this it also follows that Paul's 
subsequent discussion of 'promise' and 'inheritance' should refer entirely to the 
'fulfilled promise' and 'realized inheritance' with the Spirit as its main reference. 
Martyn speaks for many when he says: 
... equating the promise with the Spirit, Paul assures the Galatians that 
they have been recipients of that promise for some time, having received 
the Spirit when they were grasped by the gospel of the crucified Christ 
(3: 2). Coming as the Spirit, God's promise institutes and constitutes a new 
state of affairs. " 
" Berger, 'Abraham' (1966) 47 speaks for many: 'In Gal 3 wird das Heilsgut der Christen, 
das Pneuma, das sie empfingen (3,2-5), dargestellt als Inhalt der Verheißung an Abraham'. 
2' This is the consensus. E. g., Vos, 'Eschatological' (1912) 10 1; Schniewind/Friedrich TDNT 
2: 584; Dunn, Theology (1993) 93; Eckert, Verkfindigung (1971) 79; Lull, Spirit (1980) 153-4; 
Silva, 'Eschatological' (1994) 152; Kertelge, 'Gesetz' (1984) 387; Hartman, '3.15-4.11' 
(1993) 133,136. 
27 Longenecker 125. Similarly, Dahl, Studies (1977) 132: 'affirmations about the 
Spirit ... constitute the framework of Paul's discussion of the promise to Abraham'. See also Byrne, Sons (1979) 156; Hanson, Abrahain (1989) 127. 
21 Martyn 323,353. 
136 
Focusing on the motif of the Spirit as the fulfilment of the promise and the content of 
the inheritance, then, Paul's argument in Galatians is a pointed case for a 'realized 
eschatology'. 
We have, however, to register our objection to this widely held, but perhaps also 
superficial, interpretation of the phrase. Despite the use of the same word 'promise', 
there are several problems in associating 'the promise of the Spirit' with 'the 
Abi-ahandc promise'. 
First of all, we begin with the observation that this interpretation is not explicit in 
Paul's argument itself. Nowhere in the letter does Paul actually claim that the Spirit 
should be seen as the fulfilment of the Abrahamic promise. This is the idea scholars 
detect from the way Paul speaks of the subject, and the only ground for such 
conclusion is the proximity of 'the promise of the Spirit' in 3: 14b and the discussion 
of the Abrahamic 'promise' in 3: 16 onwards. Does then Paul brings these two 
promise phrases close to each other (v. l4b and v. 16) to make a subtle yet radical and 
innovative claim that the Spirit means the fulfilment of the Abrahamic promise of the 
land? 
Secondly, it is not easy, however, to see on what grounds Paul has come to 
associate the Abrahamic promise of the land with the Spirit. The reference to the 
4promise' is abrupt and its identification with the Spirit is very casual, lacking any 
explanation. " We get the impression that the idea is familiar to the Galatian ears. This 
familiarity cannot be assumed, however, for the association of the Spirit and the 
Abrahamic promise is a connection unattested in any other contemporary literature. 30 
" This is rightly emphaized by Cosgrove, Cross (1988) 85. He then begs the question by 
using this as the evidence for the prevalence of such identification. 
30 The claim of Dunn 186 that Paul draws the idea from the already established early Christian 
understanding of 'the Spirit as the beginning of inheritance' is simply unfounded. Where do 
we have evidence for such notion? 
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One may argue that Paul somehow 'has learned to interpret this as having reference to 
the gift of the Spirit'. ` Yet, in a polemical situation in which Paul has to fight with his 
opponents over the right interpretation of the Abrahamic tradition, this precarious 
reinterpretation of the 'promise' as the Spirit must have struck them as an expression 
of sheer desperation. If Paul had really meant that the Abrahamic promise was that of 
the Spirit, he should have given a justification for this, which he fails to do anywhere 
in his letters. In the context there is nothing to compel the readers to make this 
connection. For the Jews of Paul's time the Abrahamic promise of the land was a 
well-established tradition. To be sure, this promise had already come to be understood 
as eschatological and universal, but the core of the 'land' remained solid. " Thus, the 
historical constraint is probably too great to allow such a bold equation allegedly 
present in 3: 14b. A mere reference to 'the promise of the Spirit', a wcll-established 
motif on its own terms, would hardly have been enough to make the Galatians and the 
agitators notice such a claim. That Paul at this point has not even mentioned 'promise' 
also renders such an intention improbable. 
Thirdly, in the subsequent use of the word 'promise', Paul freely alternates from 
plural to singular. The plural dL bTCEYYEX(C(L in v. 16 switches into the singular -n'jv 
L; r(xyyE%((xv in v. 17. V. 18 maintains the singular, tý LjtayyWag, but once again the 
plural comes back, xCov t; taYYEXLCOV, in v. 21, only to be followed by yet another 
singular, h E7rayy, -Xfa, in v. 22. If Paul had the specific Spirit in mind, this variation 
between 'promises' and 'promise', especially the repeated use of the plural, would be 
inexplicable. With the Spirit now present in the Galatian congregation, he would have 
31 Burton 177. 
32 See Brueggeman, Land (1977) 179: 'No matter how spiritualized, transcendentalized, or 
existential ized, it has its primary focus undeniably on land'. Also Byrne, Sons (1979) 160. 
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certainly used the singular invariably. As is often noted, " that Paul speaks of 
4promises' in the plural is based on the fact that God's promise to Abraham was made 
notjust once but on many different occasions. If so, this makes it more probable that 
Paul when speaking of 'promise' or 'promises' is still thinking of the concrete 
promises uttered by God rather than the Spirit as the singular and realized content of 
the promise. 
Fourthly, v. 18 clearly identifies the 'inheritance' with the content of God's 
promise to Abraham. In this verse, it is Paul's controversial claim that this inheritance 
cannot be 'from the law' but only 'from promise'. On the other hand, the fact that the 
Spirit came 'by faith' and not 'from works of the law' is simply assumed to be self- 
evident (3: 2-5). 34 It may be that Paul means to claim that the Spirit is in fact the 
inheritance promised by God, but Paul's discussion of the latter too is focused on its 
coming from faith rather than its identity with the Spirit. 
Fifthly, after 3: 14, the Spirit does not appear, at least explicitly, until 4: 6, while 
the talk of promise abounds. In 3: 15-29, where talk of the Abrahamic promise leads to 
the affirmation of sonship, the Spirit does not come into the picture at all. On the other 
hand, in his next argument (4: 1-7), where he relates sonship to the gift of the Spirit, 
35 the notion of the Abrahamic promise is not in view. Under the assumed relation 
between the two, this fact is not easy to explain. Having already identified the promise 
as the Spirit, why would he still speak ambiguously of 'promise' and even 
confusingly of 'promises' without referring to the Spirit, not even once? This at least 
tells us that such an identification is not important for his subsequent argument. If so, 
why would he take such an unnecessarily provocative step? 
" E. g., Burton 18 1; Bligh, Greek (1966) 143; Williams, 'Promise' (1988) 712-3. 
3' This is widely noted. E. g., Longenecker 102; Dunn 153. 
31 See the discussion below. 
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S. K. Williams, in his study of the 'promise' in Galatians, makes a very 
illuminating observation concerning this point. Having surveyed much scholarly 
interpretation of the theme, he discovers that most scholars, as they move on to the 
promise in 3: 15-4: 3 1, tend to 'forget' the identification of the promise with the Spirit 
in 3: 14. He laments this inconsistency and proceeds to present his own reading of the 
Genesis story, trying to show how the Abrahamic promise can be understood in terms 
31 of the promise of the Spirit. If the promise of the Spirit does refer to the Abrahamic 
promise, Williams's complaint is quite telling and should be answered. 
A different question can be posed, however. If Paul considers the Spirit as the real 
content of the promise, why is it that his discussion of the promise stands on its own 
independently of the motif of the Spirit, thereby inducing scholars to forget the latter? 
The very fact that Paul's discussion of the promise (3: 15-29) makes scholars forget 
about the Spirit renders the forced identification of 'the promise of the Spirit' with the 
Abrahamic promise questionable. As Fee realizes, in 3: 15-29 'the "promise" does not 
37 
much refer directly to the Spirit, despite v. 14, but to the "inheritance"'. That is, Paul 
obviously does not feel the need to invoke the Spirit as he discusses the promise, 
which makes the latter's alleged identity with the Spirit irrelevant, and therefore also 
improbable. 
In 4: 21-31 Paul does associate the Abrahamic 'promise' with the Spirit. Paul's 
initial antithesis of xard odexa and 8C tnctyyWag describing two different ways of 
begetting children (v. 23) is later developed into the more familiar antithesis of 
%(xTa udgxcc and xard nv6ýa (v. 29). Thus it becomes clear that here 
"'Promise' (1988) 709-720. See also Hartman, 'Gal 3.15-4.1 V (1993) 133,136-7; Lull, 
Spirit (1980) 153-4. William's attempt to connect the Spirit with various Abrahamic promises 
is far-fetched, to say the least, which eloquently illustrates the problem of the consensus view. 
" Fee, Empowering (1995) 396. Yet, misled by his reading of 3: 14 and 4: 4-7, he too ends up 
equating the Spirit with inheritance. 
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8CMayyEVag and v, (x-rd nv6[m are functionally identical. On a superficial reading, 
this interchange between the two phrases does seem to suggest that Paul equates the 
promise with the Spirit. " This is not so, however. 
In this passage, Paul bases his allegorical interpretation on the fact that Isaac was 
born of God's promise in contrast to Ishmael who was born 'according to flesh'. Thus, 
the 'promise' in this context most probably refers to the promise of an 'offspring-heir' 
to Abraham and Sarah (Gen. 15,17). Here the dominant idea is God's powerful 
intervention in contrast to the fleshly way of procuring an heir. From this intervention 
of God through the Spirit in the Galatian churches Paul discerns precisely the same 
principle of 'according to promise' working in the birth of the Gentile believers. " The 
identity Paul detects between the promise and the Spirit lies in theirfinction of 
denoting God's powerful initiative and not in their actual content . 
40 Nothing in this 
passage suggests that the Spirit is the content of God's promise made to Abraham. 
Another aspect of God's promise also comes into play. In the Genesis narrative, a 
question which runs through the whole narrative is 'Who is the real heirT Since here 
the promise means that of the land, the real question becomes, 'Who will inherit this 
promise of the land as Abraham's legitimate heirT To this question, God's consistent 
answer is that it is only Isaac, the son bom of God's promise, who is the genuine 
Silva, 'Eschatological' (1994) 156 speak of a correspondence between the Spirit and the 
promise, by which he actually means the identity of the two (cf. 152). Similarly, Vos, 
Pneuntatologie (1973) 92-93; Lull, Spirit (1980) 157; Barclay, Obeying (1988) 89; Fee, 
Enipowering (1995) 414. 
" This is noted by Schweizer, TDNT 6: 429; Fee, Empowering (1995) 415-416; Fung 214, 
though they take this as the ground for identifying the promise with the Spirit. Cf Hays, 
Echoes (1989) 115; Martyn, 'Events' (1991) 175-76. 
" In 4: 21-3 1, since Isaac is bom 'according to promise', this promise necessarily refers to that 
of progeny. This promise of a 'seed' cannot be the same as the promise of 'inheritance' 
indicated in 4: 30 and discussed in 3: 15-29, the promise uttered to Abraham 'and to his seed. 
In the former, the seed is the content of God's promise; in the latter its recipient. In Roman 4 
too, both the promise of a son given to Abraham alone (4: 18-2 1) and the promise of the land 
given 'to Abraham and to his seed' (4: 13) come into play without being conflated with each 
other. 
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'heir'. The same logic is present in Paul's argument. Just as the son of promise was 
considered the genuine heir, now it is only those who are bom X(XTCi nv6Vcc that are 
considered as God's true heirs (4: 30). And here it is also to be noted that the promise 
of the land itself, which the Gentile believers 'shall inherit', is not spiritualized in 
terms of the Spirit. As we shall see once again later, Paul's point is that the Spirit 
produces heirs and not that it is the promised inheritance. " 
The way Paul interprets the same tradition in Romans also speaks against the 
equation of the Spirit with the Abrahamic promise. Romans chapter four, where the 
figure of Abraham is the subject matter, is a close parallel to Galatians 3: 15-18 in that 
in both places the idea of promise is associated with the notion of inheritance. There 
too ý ýjrayyeMa -rCo 'Apeaa[t stands prominently, occurring four times (4: 13,14,16, 
20). Though some try to find a significant difference between the two arguments, 42 
their basic thrusts remain the same in both cases. The central thesis of Paul's 
argument ('by faith, not by law') is the same; even the reductio ad absurdunz used to 
affirm the validity of the promise (Gal 3: 18; Rom 4: 14) is the same. In this later 
discussion of the tradition, the Abrahamic promise (h tnayyWa -rCo 'Apgad[t) is 
now unambiguously identified as the promise that Abraham and his seed should be 
the inheritor of the world, that is, the eschatological land (-ro' %MJQov6[tov ab-C& 
1 ). 4 ELVCEL v6o[tov, 4: 13 ' Does this mean that Paul, having identified the promise as the 
Spirit in Galatians, is now reverting to a more literal understanding of the motiV 
" It is therefore mistaken to speak of the 'inheritance of sonship' as some do. E. g., Hester, 
Inheritance (1968) 90-91,97-97; Dunn 188. 
42 Beker, Paid (1980) 37-93 discerns an array of contextual differences, which, according to 
his view, illustrates the contingent character of Galatians. Though his reading is often very 
perceptive, he tends to exaggerate the difference between Galatians and Romans, somewhat 
due to his selective reading. No wonder he often has to state his case with 'except' and 'apart 
from'. 
43 See Dahl, Studies (1977) 129-3 0; Sanders, Laiv (1983) 46; Kascmann, Ronzans (1980) 118- 
120; Dunn, Ronians (1988) 212-213. Dunn's assumption of 'fulfilment' is puzzling in view of 
Rom 8: 17. 
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The motif of Abrahamic promise occurs once more in Romans chapter nine and 
this time the motif is introduced in connection with sonship. This passage finds its 
parallel in Galatians 4: 21-3 1. After an initial absolute use of the word 'the promises' 
(a[ LnCCYYE%'LCCL) as part of Israelite privileges, Paul introduces in 9: 8 the familiar 
antithesis betweenut -r6xvct -rýg (yagxo'g and -rd -rNvct Týg EnctyyAtag; one we 
also find in Galatians 4: 21-3 1. Then in v. 9 Paul specifies the content of this promise 
as the promise of a son recorded in Genesis 18: 10, and not of future inheritance of the 
world as it was in Romans chapter four. This shows that Paul is not using 'promise' 
indiscriminately as a shorthand for something in his own mind but with a clear 
sensitivity to the diverse contexts in which God's promises were actually made. Again, 
the Spirit is nowhere in view. Even the parallelism Of 8C brctyyWag and 
%aTd nv6[ta is missing. 
Based on these considerations we submit that, except for the mere coincidence of 
the word 'promise', there is no exegetical evidence anywhere in Galatians to suggest 
that 'the promise of the Spirit' in 3: 14 refers to the fulfilment of the Abrahamic 
'promise(s)'. The concept of 'the promise of the Spirit' therefore should be irrelevant 
to our discussion of the Abrahamic promise in the rest of the letter. " 
4. The Spirit as thefitylbizent ofprophetic promise 
The notion of 'the promise of the Spirit' may well be a well-established tradition 
grounded on the shared belief of the early Christians that the gift of the Holy Spirit 
signified the eschatological fulfilment of God's promises given through prophets such 
" The question of Hays, Faith (1983) 210-212, 'But how can Paul pose this equation? ', to 
which he attempts to answer in terms of his notion of 'narrative-logic', is an unsolicited one. 
Isaiah 44: 3, the text he adduces as part of his answer but Paul does not, has nothing to do with 
the Abrahandc promise. On the contrary, this certainly belongs to the prophetic promise of 
the Spirit, and thus supports our interpretation rather than his. 
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as Isaiah, Jeremiah, Ezekiel, and Joel. " There are some interesting data that point in 
this direction. First, in Acts 2: 33 an almost identical phrase, -rýv ýnayyEX(av 'uoý 
nw, 'O[w, tog T6 6tylov, occurs as part of Peter's Pentecostal sermon. In 2: 39 the same 
idea is expressed absolutely as 'the promise'. The phrase, -rýv t; rccyyEX(ctv -coý 
7rccTLo6g, also expresses the same conviction (Lk 24: 49; Acts 1: 4). There the phrase 
expresses the belief that the coming of the Spirit marks the fulfilment of God's 
4promise' given through the prophet Joel (Joel 2: 28-32). In this case the promise is 
explicitly that of the Spirit, not a spiritualized interpretation of a promise for 
something else. In Lukan tradition then the association of the Spirit with the motif of 
promise is based on the prophetic tradition, and thus the Abrahamic tradition does not 
come into view. " 
Secondly, it is noteworthy that in Ephesians 1: 13 too the Spirit is connected with 
promise: 'the Holy Spirit of the promise' (-rCo JTVFlj[tCL'CL Tfig ýnCtyYEMMg TCO &YLT) 
with which the believers are sealed in Christ. Interestingly, the word order is reversed, 
but the idea of 'the Spirit as the content of the promise' is not changed . 
4' Here too, as 
in Galatians 3: 14, the author provides no further explanation; familiarity with the idea 
is assumed on the readers' side. As such, the prophetic passages seem a better choice 
than the Abrahamic tradition in which no reference is made to the future bestowal of 
the Spirit. 
Thirdly, there are indications that Paul's understanding of the Spirit is influenced 
by the prophetic writings. For example, Paul, in the context of defending his ministry, 
speaks of the Corinthian believers as Christ's letter, written 'through the Spirit of 
living God' not on stone tablets but tablets of human hearts (tv gkaýlv xcEQ8(aLg 
45 Isaiah 32: 15; 44: 3; 59: 21; Ezekiel 11: 9; 36: 26; 37: 14; 39: 29; Joel 2: 28-32. 
16 In Acts 7: 17 Stephen identifies the Abrahamic promise as that of the land of Canaan. 
47 With NRSV; NIV; Moule, Idiom (1959) 175; Lincoln, Ephesians (1990) 40. 
144 
(jaQy. (vaLg). This seems to be a clear allusion to the prophetic tradition reflected in 
such passages as Jeremiah 31: 33, Ezekiel 11: 19 and 36: 26 (cf. Pr 3: 3; 7: 3). " This then 
heightens the probability that when Paul speaks of 'promise' in relation to the Spirit, 
his thought is shaped by the prophetic tradition rather than the Abrahamic one. Thus 
Fee concludes: 'it is difficult to escape the conclusion that in Pauline theology when 
"promise" refers to the Spirit, it also inherently includes the theme of the promised 
new covenant of Jeremiah by way of Ezekiel, whose purposes are fulfilled by the 
coming of the Spirit'. 49 It seems that the concept of 'the promise of the Spirit' was so 
well established among early Christians, including the Pauline churches, that Paul 
could use it without any fear of misunderstanding even in Galatians where the 
Abrahamic promise takes up a central place in his argument. " 
Another option is to take the construction as a genitive of origin or author, which 
gives the meaning 'the promise originated from, or mediated by, the Spirit'. Then, the 
phrase expresses the view that the Spirit is what gives the believers a promise, that is, 
a hope for the future. " As we have seen, Paul, while not making the Spirit as the 
content of the Abrahamic promise, nevertheless posits a functional parallelism 
between the two focused on the idea of God's initiative. In this respect, this 
interpretation makes good sense in the Galatian context. It also avoids the problematic 
equation of the Spirit as the content of the promise itself. Nevertheless, the abrupt 
introduction of the phrase makes it uncertain that Paul is actually intending such a 
association by this phrase. 
48 See Fee, Empowering (1995) 302-7. 
49 Empoivering (1995) 395. With this recognition on the one hand, and with the result that in 
3: 15-18 the promise does not primarily refer to the spirit on the other (see n. 41), he should 
have come to the same conclusion as ours. Cosgrove, Cross (1988) 101 is oblivious to the 
distinction between these two, and mistakenly adduces Acts 2: 34 as the evidence for his view. 
" So Piage, 'Holy Spirit' (1993) 405; Schlier 141; MuBner 235; Thielman, Laiv (1994) 135; 
Fitzmyer 786: 'Promise not to Abraham, but to the people of Israel through the prophets'. 
" This is suggested to me by Dr. D. Campbell through private conversation. 
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The implication of this interpretation for a proper understanding of Paul's 
eschatological outlook is considerable. Most scholars take the prevalence of the motif 
of promise as an indication of the 'promise-fulfilment' perspective with which Paul 
handles the Galatian crisis. " It means that the real emphasis of Paul's repeated talk of 
4promisc' lies on itsfityi'lled nature, the decisive fulfillment through the Christ event 
and, more immediately, through the impartation of the Spirit. For this realized 
eschatological interpretation Paul's reference to 'the promise of the Spirit' (3: 14) 
provides a seeming exegetical justification. 
However, we have demonstrated that this is in fact mistaken. If our interpretation 
of 'the promise of the Spirit' holds, Paul's talk of the Abrahamic 'promise' should not 
be related to the Spirit already present in the life of the Gentile believers. " It means 
then that we should not assume that the Abrahamic promise discussed in 3: 15-29 and 
4: 21-31 refers to something that has already been realized. Paul's discussion of the 
'promise', based on the Abrahamic tradition, should be interpreted on its own, that is, 
without being mistakenly related to the Spirit. Without making any hasty connection 
with '(the promise oo the Spirit', we first have to probe carefully the way the motif of 
promise functions within Paul's argument. Here, in line with our overall subject, our 
primary concern will be to see whether Paul really presents the Abrahamic promise as 
fulfilled or not. 
5. Aeh istory of th e prom ise 
This is rightly questioned by Dahl, Studies (1977) 121-136. 
This is an example of what Silva, Words (1983) 26 calls 'conftising the word for reality'. 
Both the Abraharnic promise of the land and the prophetic promise of the Spirit happen to use 
the same word to refer to different realities. 
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Abraham and the promise (3: 15-18) 
The train of thought in this argument is not easy to follow, because Paul here seems to 
fuse two distinct lines of reasoning into a single argument: 1) the precedence of the 
promise, the backbone of the present argument, and 2) Christ as the exclusive seed of 
Abrabam, a point whicb will serve a crucial role in Paul's later argument (v. l6b). 
One gets the impression that talk of the singular 'seed' has been inserted into the 
middle of an argument for the chronological priority of the promise (vv. 15-16a, vv. 
17-18). And once v. 16b is bracketed as a parenthesis, " the logic of the argument 
becomes straightforward. 
In 3: 15-18 Paul compares God's promise to the human testamentary principle. The 
purpose of this analogy is clear: the irrevocability of God's way of dealing with 
people. A human testament (8MO4XII), " once ratified (%F-%uQ(o[t6vilv), cannot be 
changed or added to by a later hand. Having stated this principle on the basis of 
human analogy, " Paul brings in the undeniable fact that God did in fact utter his 
promise to Abraham and his seed: -rCo 8F-' 'APQcEd[t tQpfflqcrav a! LjTayyEX(ccL XCEL TCO 
(Y. WQ[taTt abTov (v. 16). " Then, with v. 15 and v. 16a put together, the case is settled. 
The inevitable conclusion follows with a special emphasis (ToýTo & Vy(o): 'the law, 
which came four hundred thirty years later, does not annul a covenant previously 
" That is, only temporarily, since v. l6b becomes an indispensable presupposition of Paul's 
thesis of the coming of Christ as the end of slavery under the law in 3: 19-29. Cf. Fitzmyer 
786. Contra Burton 509, who considers v. l6b as a post-Pauline gloss. 
55 For this see Hanson, Abraham (1989) 127; Hester, Inheritance (1968) 74. Cf. Morris, 
Preaching, (1965) 91. Contra Betz 157 and Schlier 146. Anyway, as Fung 155 notes, the 
point is not the precise background but the 'inviolability' of the covenant. 
56 This is an a minore ad maius. So MuBner 240; Hartman, 'Gal 3.15-4.11' (1993) 13 8. 
5' Though Paul's primary text seems to be Genesis 13: 15 (cf. 17: 8; 24: 7), his appeal to the 
testamentary custom may well have been motivated by the fact that later in chapter 15 these 
promises of God, through a solemn ceremony, are 'ratified' as the very first covenant 
(&04xij, Gen. 15: 18). The word 'promise' is missing in the OT but nobody would dispute its 
appropriateness, as Dunn 187 points out. 
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ratified by God (; rQo%P-%uQw[t9vijv WE6 -roý OEou! ) so as to nullify the promise' (v. 
17). From the way Paul formulates the statement his emphasis is this: the promise- 
covenant was ratified 430 years before the law came (g-Td Tugax6mcc xc(t 
-rLoLdxovTcE ý, rij). Neither is the law the proper way to the inheritance; nor does it make 
this promise-covenant void (note the repetition of emuQol and F. WraQyýGM). V. 18 
recapitulates precisely the same point: 'If the inheritance was from the law, it would 
never be from promise' (v. 18a). " Yet, it cannot be, because the Scripture makes it 
clear that it is 8C L7rayyEMag that God showed his grace to Abraham (%F-XdQLCF-rcu, v. 
18b) 
Our exposition thus far is intended to clarify the thrust of v. 18, which is crucial for 
understanding the function of the promise language within Paul's argument in vv. 15- 
18. All too often this verse is interpreted as if it was about how Abraham received the 
promised inheritance, to which v. l8b provides an unequivocal answer of 'through 
promise'. Then the whole discussion in vv. 15-18 about promise and inheritance 
operates within the personal history of Abraham: God not only promised inheritance 
to Abraham (v. 16) but he actually gave it to him (v. l8b). Already for Abraham the 
promise has become afityilled promise. " In this way Paul's argument, which is 
designed to press the chronological priority of the promise (vv. 15-16a), has become 
an argument based on the dynamic of promise and fulfilment exemplified by the life 
of Abraham (v. 18). 
" Dunn 185-7 turns Paul's antithesis of promise and law as a positive remark on the faith- 
character of the latter: 'what comes after faith (=law) must be consistent with faith'. This 
certainly enables him to provide a place for the law and 'the election of Israel', but at the cost 
of Paul's plain logic. 
" This is the consensus. E. g., Calvert, 'Abraham' (1993) 4 and more recently, Eckstein, 
Verheij3ting, (1996) 113,188-89. Cf. Betz 159-60. 
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Against this interpretation, however, we have to present the following points. First, 
if this is the case, Paul is in fact presenting two separate lines of reasoning: 1) the 
chronological priority of the promise (vv. 16-17), and 2) Abraham's experience of 
actually receiving the inheritance through promise (v. l8b). He begins with the one 
and finishes with the other. Though not impossible, this seems a bit inept since if 
Abraham had already received his promised inheritance, it alone would have been 
enough to settle the matter, and Paul would not have had to devise such a 'dubious"' 
chronological argument in the first place. 
Secondly, the promise is addressed not only to Abraham but also to his seed, i. e., 
Christ. That Christ is the co-beneficiary of this promise is repeatedly highlighted (vv. 
16,19). This makes it unlikely that Paul thinks of the promise as already fulfilled 
within Abraham's lifetime. " 
Thirdly, and most crucially, we should take careful note of the wording in v. l8b. 
Most translations and commentaries, assuming Abraham's actual reception of the 
inheritance, take %F-XdQt(jTctL to be transitive with h x%-qqovo[t(cE in v. 18a as the 
omitted but assumed object. Then, with the supply of the supposedly missing ab-r4v, 
the clause translates: 'But God gave it (i. e., the inheritance) to Abraham through 
promise' . 
6' This is not, however, necessarily the best reading of the sentence. Paul's 
choice Of XCCQ[tO[taL instead of more straightforward words such as 8(8W[tU63 and the 
lack of an object should be given their full weight. The verb XC(Q(ýOVCCL can certainly 
' Dunn 183,186; Theology (1993) 88,96-97 brands Paul's chronological logic 
'unsatisfactory' and 'dubious', which he thinks is why Paul brings in another ground in 3: 18 
and drops it in Romans. Blaming Paul, however, does more damage to Dunn himself than to 
Paul. Cf. Rais5nen, Law (1983) 43-44. 
61 Cf. Foerster, TDNT3: 775. 
61 So most translations such as NASB, NRSV, RSV, NEB, KJV, JB, NIV. Also Luther and 
most commentators. Martyn 337 even clarifies this supplied 'it' as 'inheritance'. On this 
ground Foerster, TDNT 3: 781 n. 26 says 'possession' instead of 'inheritance'. 
63 In 3: 22 Paul uses 818colu, but then it is the promise and not the inheritance that is given. 
149 
mean 'to give' but it does so only when accompanied by a direct object. Without one 
it takes on the meaning of 'to show oneself to be gracious to someone', typically with 
an indirect object of person. 6' Thus the sentence is better rendered, 'God showed 
Abraham favour through promise', in the sense that giving the promise was an act of 
showing his grace, and thereby establishing 'promise' as the only abiding covenant. 65 
Taken this way, the point is not Abraham's reception of the inheritance but God's act 
of giving Abraham the promise as a demonstration of His grace, which is what Paul 
16 
means by God 'ratifying' his covenant of promise (vv. 16-17). 
Fourthly, it should be noted that the issue of inheritance, explicitly stated only in 
v. 18a but implicitly present from the first, is not posited vis-b-vis Abraham. As the 
antithesis of law and promise makes clear, it is a Galatian question. For Abraham, 
who lived 430 years earlier than the law, the antithesis between law and promise 
would have been a simple irrelevance . 
6' Taking up the question how the Galatians are 
to attain the inheritance, Paul posits two mutually exclusive alternatives before them: 
promise or law. Then, based on the promise-covenant ratified with Abraham, Paul 
demonstrates that it comes only through promise. In v. 18 too, as we have shown, 
'See LSJ ad loc. BAGD877 allows both possibilities. Eckstein, VerheiJ3IIIIg(l996)98n. 27 
and 188, failing to note this syntactical difference, mistakenly insists on 'to give'. While 
Mo)ýt can retain the meaning 'to give' even when the expected object is omitted (I Cor 3: 5; 
2 Cor 9: 9), Xagltojtm always means 'be gracious' which in certain contexts takes on the 
sense of 'forgive' or 'be gracious' (Lk 7: 2 1; 2 Cor 2: 7; Eph 4: 32; Col 3: 13). Even with a 
direct object it canretain such meaning (Lk 7: 42; 2 Cor 2: 10). 
" Eckert, Verkiindigung (1971) 8 1: 'Dem Abraham aber hat sich durch VerheiBung gnddig 
enviesen Gott. He also comments: 'Gott- nachdrOcklich an den SchluB gestellt- hat sich ein 
fitir einmal fitir die VerheiBung entschieden und Abraham nicht den Gesetzesweg, sondern die 
Gnade als das Heil geoffenbart'. See also Moltmann, Hope (1991) 146; K. Berger, EDNT 
3: 456; Lietzmann 21; Schlier 149; MuBner 242; Hartman, 'Gal 3.15-4.1 F (1993) 139; Becker 
52; Hays, Echoes (1980) 114 ('graced'). Among translations, the German 
Einheitsfiberselzung (1979) is a rare exception: 'Gott hat aber durch die VerheiBung Abraham 
Gnade enviesen. ' 
Surprisingly, the connection between vv. 16-17and v. 18 is all too easily ignored. 
This point is also clearly reflected on the perfect tense of %EXdQ1CJTaL in v. 18b, which shows 
the abiding validity of God's act of grace for the Galatian believers. Moule, Idioln (1959) 14- 
5 calls it the 'perfect of allegory'; Bligh, Greek (1966) 145-46; Betz 160 n. 62; Mu8ner 242; 
Fung 158. 
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Paul does not appeal to Abraham to deten-nine how the inheritance was given to him. 
The purpose of v. l8b is to bring home to the Galatians' minds the absurdity of v. 18a 
by recapitulating the fact already stated in v. 16, that God's dealing with Abraham 
was 'through promise'. It does not claim that Abraham actually received the 
inheritance through promise; it only affirms that God has treated him on the basis of 
promise-grace . 
6' Then in v. l8b Paul is not speaking of Abraham's reception of the 
inheritance as yet 'another' ground for his argument. Rather, from v. 15 to v. 18 
Paul's logic is chronological throughout, for which the early establishment of the 
promise-covenant with Abraham (v. 16), that is, God's dealing with Abraham through 
promise (v. l8b), is presented as the decisive evidence for the precedence of promise 
to the later law. 
To sum up, Paul makes it crucial for his argument that God gave Abraham his 
promise(s) nearly 430 years before the law was decreed. On our reading, this is the 
single point that Paul makes about the promise vis-6-vis Abraham. Once v. l8b is 
properly understood, we realize that the idea of its 'fulfilment' is not in his purview, 
since his purpose in bringing in Abraham is only to establish the temporal precedence 
of the promise to the hopelessly 'late' law. Paul points to Abraham as the beginning 
point of the promise-covenant, and that is all that matters for Paul's argumentative 
purposes. The dynamic of promise and fulfilment is missing in his interpretation of 
Abraham story here. 69 
" Stephen's opinion in Acts 7: 5 that what God 'gave' Abraham 'and to his seed' is not the 
'inheritance' itself but 'the promise to give it to him and his seed' coheres nicely with Paul's 
thought here: x(xl ob% ý&)xEv abT(T) X%'qQOVOP(C(V LV CEhTfi Obbg PYI[ta 3TO86g VCCEI 
k. nýYYC(XCC-EO 801)VaL CEb-E(b Elg XCETCEOXCOW akilv XCEL T(T) (JjdQ[LCETL OT6. 
" Many commentators perceive the eschatological character of Paul's idea of the Abrahamic 
inheritance. See nn. 4-5 in chapter six. 
151 
Christ and the promise (3: 16,19) 
We have just shown that in Paul's thought what Abraham received was the promise of 
inheritance, not the inheritance itself. Does Paul then, as interpreters unanimously 
uphold, think that this promise was finally fulfilled by Christ? " Concerning the 
promise itself, how does Christ figure in Paul's argument? Paul does not spend much 
space discussing this matter, but in a couple of places he explicitly reveals his view of 
Christ in relation to the promise. 
The first statement to look at is, no doubt, 3: 16, where Paul identifies the seed of 
Abraham exclusively as Christ. The problem of Paul's singular interpretation of the 
collective 'seed' does not concern us here. " Whether persuasive or not, Paul's point is 
clear: the promise was given to Abraham and his 'singular' seed. This seed is, 
surprisingly, not Isaac but Christ. Then, it follows, it is not only to Abraham but also 
to Christ that God gave his promise since he gave it to Abraham 'and to his seed' 
(3: 16; Gen 12: 3; 18: 18; 24: 7). In this verse, then, Christ is depicted not as one who 
fityilled the Abrahamic promise, but as one who received it together with Abraham. " 
" Theodore of Mopsuestia. Ambrosiaster. Burton 155 appeals to vv. 16 and 29, which do not 
speak of Christ's 'fulfilling' the promise. Hester, Inheritance (1968) 65,67-8,77-9,87,91-2 
acknowledges that Christ is described by Paul as the Heir (62-3), but still keeps speaking of 
him as 'the fulfilment of the Abrahamic promise'. See also Lambrecht, 'Abraham' (1999) 534. 
" Cf. the charge of Schoeps, Paul (1961) 181 n. 3. See Daube, Rabbinic (1956) 440-444. 
Scott, Christianity (1961) 154-158 suggests the notion of 'corporate solidarity', taken up by 
Longenecker, Exegesis (1975) 123-124. In view of Paul's emphasis on 'singularity', it is 
unlikely. Cf. Bruce 172. 
Some try to explain this move by assuming that 2 Samuel 7: 12-14, in which a singular 
seed of David is promised, functions as a linkage between Genesis and Paul's christological 
interpretation. Wilcox, 'Promise' (1979) 2-20; Bruce 173; Dahl, Studies (1975) 130-3 1; 
Meeks, 'Apocalyptic' (1982) 696; Hays, Echoes (1989) 85; Scott, 'Curse' (1993) 219. There 
is no indication, however, that Paul assumes on the side of his readers the knowledge of this 
text. The dynamic of the Genesis story itself is sustained by the effort to affirm Isaac being 
the exclusive and singular seed over against other competitors such as Eleazer and Ishmael. In 
view of this, Paul's taking the 'seed' in Genesis text to be a singular is not as strange as is 
often claimed. What is more striking is his identification of this 'seed' with Christ instead of 
Isaac. 
" Hoffmann, NIDNIT3: 73. The distorting effect of a prior assumption is most clear in 
Eckstein, Verheij3ung (1996) 183 who contradicts the plain meaning of the verse by appealing 
to 3: 6-14: 'Er hat nicht wic Abraham selbst den Segen zugesprochen bek-oninzen (3.6,9,16,18), 
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Despite the illuminating silence of the commentators on this very point, " Paul's 
meaning cannot be otherwise. 
The idea of the Christ as the bearer of the Abrahamic promise implied here is in 
fact explicitly stated in v. 19, in the context of explaining the raison d'itre of the law. 
Since the primary issue here is not Christ but the law, once again, commentators 
mostly miss the significance of Paul's characterisation of Christ as the recipient of 
promise . 
74 Having stripped the law of its ability to mediate the inheritance (vv. 15-18), 
Paul then consolidates his argument by putting the law in its own place: 'Why then 
the law? It was added because of transgression, till the offspring should come to 
whom the promise had been made (dXQtg ob gkoq T6 CQU Q)gCt 
CO tnýYYEXTCEL).... ' 
Here Paul's answer is twofold: 1) the law was intended for sin and not for inheritance; 
2) it was intended only for a limited time. The terininus ad quenz of this interim 
measure is the coming of the seed. The wrýQVcc in this verse obviously picks up the 
II talk of the singular onge[ta in 3: 16 identified as Christ: V. (XL UP CF3TEeRaTL avTov. 
What is more interesting for our purpose is the seeming aside added to the predicate 
Christ-seed, (9 tnýyy&rcu, meaning 'to whoin the promise has been made'. This is 
the most probable meaning of the dative in the context in which God utters the 
promise both to Abraham and his seed Christ: 'Now the promises were made to 
Abraham and xcct -rCo ontQVarL aft6'. " Here then Paul refers back to the very 
sondern ihn durch sein stellvertretendes Sterben am Kreuz venvirklicht (3,13f. )' (Emphasis 
his). Patte, Paid's Faith (1983) 211-214 speaks of a sort of 'typological' fulfilment. 
" Most commentaries, preoccupied with Paul's exegetical method, neglect the meaning 
generated by it. But see Schniewind/Friedrich, TDNT2: 583; Fung 156. As Sand, EDNT2: 14- 
15 exemplifies, however, acknowledging this does not prevent them from speaking of Christ 
as the ftilfiller of the promise. 
" Part of the reason is, no doubt, the context in which the law, not the promise, is Paul's 
primary concern. However, it also seems to have to do with the assumption that Christ 11111st 
be the fulfiller of the promise, as Williams, 'Promise' (1988) 7 10-11 notes. 
7' Apart from the prior assumption of 'fulfilment', there is nothing in the context to justify the 
renderings of JNT: 'about whorn'; and NIV: 'until the Seed to whom the promise referred had 
come'. Also Eckstein, Verheij3ung (1996) 198,225: 'von dem die VcrheiBung sagt'; 
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'seed' who was 'there' with Abraham as the co-recipient of God's promise in 16a, to 
mark out the end of the law and the beginning or reestablishment of the original 
promise. Once again, nothing is said about Christ 'fulfilling' the promise. Just like 
Abraham, he comes in as its recipient. As far as we can tell from the text of Galatians, 
Paul's idea of Christ as the recipient of the promise is beyond doubt. " 
Even in the later epistle Romans we see that Paul still maintains basically the same 
view of Christ in relation to God's promise. In the fashion observed in Galatians, 
Paul's discussion of sonship (8: 14-5) leads to the Spirit (8: 16), and then to the 
heirship of believers (8: 17): 'and if children, then heirs, heirs of God and joint heirs 
with Christ (ovyxX-qoov6[toL X@LuToý) - if, in fact, we suffer with him so that we may 
also be glorified with him'. As the prefixed (Av makes clear, 77 Christ is not the one 
who fulfils God's promise, but one who, as the heirpar excellence, shares the same 
promise of God, i. e., the promise of future glorification. " Even at the time of Romans, 
Paul still holds the same view of Christ as the fellow heir of the Gentile believers, 
which further suPports our reading: in Galatians, Christ is not thefitlriller of the 
Abrahamicpromise but its original co-recipient. " 
Campbell, 'Coming' (1999) 8: 'in relation to whom the promise was made'; Duncan 112; 
Donaldson, 'Curse' (1986) 100; Barclay, Obeying (1988) 90: 'until "the seed" came to inherit 
the blessing'. 
" Eckert, Verkiindigung (1971) 80 speaks of both Abraham and Christ as 'VerheiBungstr5ger'. 
77 In Ephesians 3: 6, the same idea of ouyxXT1(2ov61toL used to express the equal status of the 
Gentile believers with the Jewish Christians. 
" Conzelmann, Outline (1969) 206 notes the 'eschatological reservation' in the passage. The 
attempt of Hammer, 'Comparison' (1960) 271 to interpret the c(bT6v in Rom 4: 13 
christologically to make him 'the heir' is falsified by 4: 14, where the point is 'heirs' in plural. 
Even granted his rendering, it does not follow that Christ somehow becomes the 'means to the 
inheritance'. 
" Williams, 'Promise' (t988) 710 n. 4 and 718 n. 17. Many acknowledge this point. The 
puzzle is, however, this observation of Christ the Heir is often, without justification, 
overridden by Christ the fulfiller of the promise. For example, Schniewind/Friedrich rightly 
observe, 'He is the true Heir of the promise, of the universal inheritance, and He determines 
the fellow-heirs. He who has put on Christ (G]. 3: 27), who is in Christ Jesus (3: 28), who 
belongs to Christ, is the seed of Abraham, xa-r' EnavyyEX(av x%, qgov61LOL (3: 29)'. Then, 
somewhat later, citing Rom 15: 8,2 Cor 1: 20, and Gal 3: 14, they declare that 'the promises 
have been fulfilled in Christ'. TDNT3: 583-4. Hester, Inheritance (1968) describes Christ as 
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Paul's depiction of Christ as the 'Verhefflungstrdger' demands that we should not 
construe Paul's argument of 'promise' from a 'realized eschatological' point of view. 
'Promise' serves a very important purpose in Paul's argument, but it does so not as 
the 'fulfilled' promise but as the promise in the original sense of the word. Of course, 
claiming that Christ is not the fulfilment of the Abrahamic promise, we are not 
relativizing the eschatological decisiveness of the Christ event. Our point is simply 
that Paul just does not explain this significance in ten-ns of the fulfilment of the 
Abrahandc promise. 
The Galatians and the promise (3: 19-22) 
In what relation do the Galatian believers then stand to this Abrahamic proMise? It 
clearly remained a promise for Abraham; nowhere in Galatians does Paul say that 
Christ has fulfilled it. Do we then have any indication in Paul's argument then that it 
is somehow realized in the life of the Gentile believers, as most interpreters 
mistakenly infer from 'the promise of the Spirit' in 3: 14? " As is clear from vv. 15-18, 
21 and 4: 21-3 1, for Paul 'promise' is a conceptual tool employed to highlight the 
proiiiissory character of God's relationship with Abraham in the matters of 'seed' and 
'inheritance', namely, his gracious initiative in carrying out his plan with Abraham. 
Despite the common assumption otherwise, when Paul directly addresses the Galatian 
the fulfilment of the promise by incorporating the Gentile believers' justification by faith into 
the idea of the promise (3: 6-9) and extending the promise to include the promise of progeny 
which, according to him, has been fulfilled in the Gentile believers' becoming the seed of 
Abraham in Christ (90-1). But the core of the promise is that of the land, that is, of the 
Kingdom. He cannot say that this promise, too, has already been fulfilled, and he does list it 
as part of 'not yet' (97-8). He then takes the passage where the notion of 'not yet' is most 
prominent as the ground for 'already'. Similarly Scott, 'Curse' (1993) 219; Goppelt, Typos 
(1982) 136-40; Hong, 'Misrepresent' (1994) 172-73. 
" Lambrecht speaks for many: 'For Abraham that [God's) initiative was still a promise; for 
the Galatians it has become a reality'. 'Abraham' (1999) 527. Also Dunn 195,197,199. 
155 
situation, the idea of promise does not come up as prominently as other motifs. This 
observation, in an indirect way, weakens the assumption of a fulfilled promise. 
In vv. 19-25 Paul discusses the two competing principles of law and promise, this 
time focusing on the nature of the former. Paul states: &Ud ouW%XEtcTev 
11 11 yoaýj' -rd jtdv-ra ij; r6 &VaQD-CL'CEV, LVCE 11 EJtCEYYEX'LCE N JT(GTE(Og 'ITJCTOý 
XQL(ITOý81 600ý To!; MOTE'60VOLV. Here the function of the law, now surprisingly 
called 'the Scripture', is described as that of 'shutting up everything under sin' instead 
of 'giving life' (cf. 3: 2 1). The purpose 82 of this arrangement is 'so that the promise 
which comes from faith in Christ might be given to those who believe'. The purpose 
of the law was not to compete with the promise as a way to inheritance/righteousness. 
On the contrary, it was there in order to enable the promise to stand firm as the only 
way to this inheritance of righteousness. 
This verse is commonly interpreted in the sense that by believing in Christ the 
83 believers receive the 'promise', namely, 'what has been promised'. For some who 
connect the passage to 3: 14, this statement refers primarily to the reception of the 
Spirit by the believers at the time of their conversion. Or for others, it means the 
receiving of the benefits promised to Abraham and now realized in Christ such as 
justification, sonship, inheritance, etc. " In either case, the emphasis falls on the 
realized, and therefore now available, character of the Promise, and for that matter, on 
" We take it in the sense of 'faith in Christ'. Christ's identity as the genuine 'seed' hangs 
solely on his being the carrier of God's proinise as Abraham and not his faithfulness. The 
question then is how this promise in Christ becomes available for the Gentiles. To this, Paul 
answers, 'by faith'. Christ was surely faithful, but it is not the point in Paul's argument here. 
Contra, Hays, Faith (1983) 110-115; Cousar, Cross (1990) 119; most recently, D. Campbell, 
'Coming' (1999). Faith is christological not because it excludes any anthropological reference 
but because this human faith points to Christ. See n. 21 in chapter three. 
82 Here the conjunctioniva can denote either purpose or result, without affecting the flow of 
Paul's argument. Cf. Moule, Idioni (1959) 142-43. 
" This is the consensus view. 
84 So Hester, Inheritance (1968) 55 (Abraham = beginning; believers = fulfilment). 
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the crucial significance of the Christ event as the (beginning) point of the fulfilment of 
God's promise. " 
On its own, this is a legitimate way of reading the passage. " This runs, however, 
against the clear thrust of the context in which, as observed above, the motif of 
fulfilment is conspicuous by its absence. If Christ is clearly described as the recipient 
of the promise, not its fulfiller, it follows that the believers 'in Christ' also share the 
same identity as its recipient. It is far better then to take 'giving of the promise' in its 
normal sense, namely, in the sense of giving the promise itself, not its fulfillment. The 
believers, L% jTC(YTEwg, have become the recipients of the same promise of God. " 
Once we read the passage in this way, we can see how well it fits into the wider 
context. In vv. 16 and 19 we have seen that Christ is singled out as the sole recipient 
of the Abrahamic promise. Now here in v. 22 the Gentile believers, by way of 
believing him, join the same rank of promise-bearers together with Christ. In fact, this 
is also the idea expressed in the following context (vv. 23-29). By faith (cf. v. 26), 
believers are baptized into Christ and thereby clothed with Christ himself (v. 27). In 
this way, they now belong to Christ (bplg XQuYT6), the only legitimate seed of 
Abraham to whom the promise has been made (vv. 16,19), and therefore they too are 
also registered as the same seed of Abraham (v. 29). " It means that, on the ground of 
their faith (8Ld jT(crrEcog) and subsequent inclusion into the onfe[ta proper, the 
Gentile believers too take on the identity ofroý 'ApLoccd[t untpc(, and therefore 
" So Hester, Inheritance (1968) 48-50,67,78,119,123. For Beker, Paul (1980) 97-8, since 
the Abrahamic promise 'has been confirmed and fulfilled in Christ', it is 'no longer the object 
of hope'-. Recently, Eckstein, Verheij%ng, (1996) 210,212: 'VerheiBungsgill' or 
'Verheil3ungsgabe'. Hanson, Abrahani (1989) 13 1; Ridderbos 142; Schlier 165; Mu8ner 254; 
Martyn 361. 
86 Cf. Heb 11: 13,33,39 (Cf 11: 9). 
87 Contra most interpreters. Eckert, Verkfindigung (1971) 84 seems the least problematic: 
damit die Verheißung aus Glauben, dem einzigen Heilsprinzip, den an Christus Glaubenden 
zuteil würde'. 
" So Fung 117. 
157 
carry the same promise together with Abraham and Christ. With God's promise given 
to them, they now look forward to receiving the promised inheritance: they are 
v. (XT'btayyF-k(av xkTiogov6ýtoL (v. 29). 
Hence the history of promise from Abraham to Christ, and ultimately to the 
Galatian believers, is not a story of its eschatological fulfilment but of its succession, 
the story of how God's promise continues tofillid its proper audience, or how God 
continues to create the heirs to his unchangingpronzise. The first successor of this 
Abrahamic promise is Christ, the only seed to whom God's promises were originally 
addressed. Then follows those who participate in this rightful seed 'by faith', and are 
taken up into this history of God's promise. The history of 'promise' still continues, 
no doubt, until the promise/inheritance is finally given to the promise bearers. Only 
through this promise, however, in which the Gentile believers participate by their faith 
in Christ, will they be able to attain to the promised inheritance. 
Promise and 'thefidlness of tinie'(4: 4) 
Along with Paul's reference to the promise of the Spirit in 3: 14b, scholars often find 
the idea of fulfilmene' and even the 'new age"' in the interesting phrase, -r6 nXýoqwpct 
-r6 X@6vov in 4: 4. " There the phrase, corresponding to ý 3TQoOe(j[t(a roý naTL06g in 
the illustration (v. 3), signifies the time of Christ's coming: 'Then, when the fullness 
of time came, God sent his son (v. 4). Here the idea of 'the fullness of time' 
clearly refers to the arrival of the time God had set to send Christ, and in this sense it 
certainly delivers the sense of eschatological decisiveness. Within the Galatian 
"Vos, Eschatology(1930)26; Ridderbos, Paztl(1975)44-49; Hammer, 'Comparison' (1960) 
269; Mu8ner 269; Bruce 194; KUmmel, Theology (1973) 144; Cook, 'Prescript' (1992) 517. 
9'Vos, 'Eschatological' (1912); Schlier 165; Fung 184; Dunn, Paul (1998) 420. 
9' This motif finds parallels in other contemporary writings: Eph 1: 10; Mark 1: 15; Luke 
24: 24; John 7: 8,30; 2 Barch 40: 4; 70: 2-7 1: 1; Tobit 14: 5; 4 Ezra 11: 44. Also POxy 2: 275,24, 
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context, the coming of 'the fullness of time' certainly marks the end of the era of 
oTatbaywy6g and the effective beginning of the time of 'faith' and 'promise' for the 
Gentile believers. 
We should be careful, however, not to overload Paul's language. More 
specifically, it is certainly squeezing the text too much to combine 'the fullness of 
time' with the motif of the Abrahamic 'promise' so as to produce the idea of 'fulfilled 
promise' as a concomitant of the advent of Christ. Three observations can be made. 
First, since the word can mean many different things depending on context, the 
precise nuance of the phrase should first be determined within the context of 4: 1-7. In 
this particular argument, the phrase corresponds to ý nQooeopfa -roý jra-rQ6g in v. 3. 
Since the latter clearly refers to the arrival of the time set beforehand by the father, it 
is also very probable that this should be the dominant sense of 'the fullness of time'. 9' 
Secondly, we should note that Paul refers to God sending his son in 'the fullness 
of time' in order to speak of him 'being under the law'. As is clear from his discussion 
of the law in 3: 19-25, the most crucial point that Paul makes about the law is the 'no 
longer' of slavery: since Christ came, we are no longer under the law; the designated 
time of the law has now expired. Here too the same concern is present since Paul 
concludes his argument in this way: 'therefore, you are no longer slaves but sons! ' 
(4: 7a). At least in the Galatian context, Paul's interest in time is dominated by his 
concern to affinn the termination of slavery under the law after Christ. 
Thirdly, and more decisively, this argument is not based on the Abrahamic 
tradition. The analogy is most probably to Greco-Roman testamentary custom. " Even 
MM ad loc and SB 3: 570; Delling, TDNT6: 283-311; Schlier 195; MuBner269n. 114 
(Qumran). 
92 NEB; JNT: 'the appointed tirne'; Liffirmann 80. 
93 This is the majority view. 
159 
if it has a Jewish provenance, 94 it must be from the Exodus tradition. In other words, 
here the motif of the (Abrahamic) promise is simply missing. Paul's point here is not 
incorporation into the community of promise-bearers but the direct adoption by God 
himself Instead of the 'seed-heir of Abraham', therefore, the believers are now called 
'son-heirs of God'. Of course, Paul's final point is the same (heir), but each time Paul 
scores this point by taking a different track. It only disrupts Paul's contextual 
argument to try to read the notion of 'fulfilled promise' into his talk of 'the fullness of 
time,. " 
Conclusion 
Thus far we have traced Paul's use of the concept of promise in Galatians and 
demonstrated that, contrary to the widespread assumption, Paul does not use the 
concept in the sense of a 'fulfilled' promise. Taking Paul's language seriously, we 
observed that at least in the Galatian context Christ, and therefore believers too, are 
depicted as the recipients of the Abrahamic promise without any idea of its fulfillment 
either in Christ or in the believers' lives. This idea of Christ and believers as the 
promise-bearers fits well with Paul's emphasis on the believers' status as 'heirs 
according to promise' (3: 29; 4: 7), a theme we studied in a previous chapter. Motifs 
such as promise and inheritance have an inherently futuristic logic built into them. 
Hence Dahl's judgment on the subject seems apropos: 
According to Paul, God has shown, by sending Jesus Christ and by his 
death and resurrection, that he remains faithful to his promises even 
though men have broken his Law. God has not yet fulfilled his promises, 
94 See n. 12 in chapter six. 
9' The lack of the 'fulfilment' motif is perceptively observed by Liffirmann 80. But his talk of 
'change from the one world to the other' and 'the end of the age of the law and the beginning 
of the age of faith in the Christ event' too is unfounded. Paul's concern here is not the change 
of 'the world'; neither does he speak of the change in terms of the change of the 'age'. 
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but he has confirmed that he will fulfill them. The believers have received 
a guarantee that they are God's children and coheirs with Christ, but they 
have not yet taken possession of their inheritance. " 
" Dahl, Studies (1977) 13 6. Despite this sober conclusion, however, he too endorses the 
consensus that the Spirit represents the fialfilment of the Abrahamic promise. Barrett, 
'Allegory' (1975) 12 rightly takes 'promise' and 'inheritance' as referring to the future. See 
also Horbury, 'Land' (1996) 221. 
CHAPTER SIX 
INHERITANCE AS A FUTURE BLESSING 
In chapter four we examined Paul's use of the sonship motif and observed that his 
affirmation of the Galatians' status as 'seed of Abrabam' (3: 29) and 'sons of God 
(4: 7) was designed to bring out their status as God-appointed 'heirs'. We also 
examined in the last chapter Paul's use of 'promise' and demonstrated the lack of any 
evidence for the idea of 'fulfilled promise'. Thus there is nothing to prevent us from 
construing these ideas as pointers to the eschatological future. 
What then does Paul mean by 'the inheritance' and the affirmation that the 
Galatian believers are now 'heirs' (3: 29; 4: 7)? Speaking of heirship to God's 
promised inheritance, is Paul thinking of something the Galatians already possess 
either partially or in fWl? Or is this inheritance still a promise to be realized in the 
future? These are the questions that we are concerned with in this chapter. ' Since 
much of Paul's argument concerns the crucial motif of inheritance, to which both 
'heirship' and 'promise' point, ' clarifying its future eschatological character will be a 
further confinnation of the future eschatological structure of Paul's argument as a 
whole 
1. The idea of 'realized inheritance' 
In the scholarly discussion of the 'inheritance' in Galatians two major approaches can 
be discerned. First, there are scholars who limit the scope of the 'inheritance' strictly 
' This is not the question Paul himself is asking in the letter. We raise this issue to question 
the widespread but problematic assumption of 'realized inheritance'. 
' 'It is this concept of the "inheritance" (the content of the promise to Abraham and "to his 
seed": eternal life), rather than sonship of God, which overarches the whole discussion ftom 
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to what has already been realized. For them the 'inheritance' means 'thefully realized 
inheritance'. According to this view the edge of Paul's polemic falls on the very point 
of 'already' and, consequently, the 'superfluous' nature of the Galatians' enthusiasm 
for another inheritance. By bringing out the fully realized nature of the 'inheritance', 
they argue, Paul intends to demonstrate the sufficiency of faith and the Spirit over 
against the propaganda of the agitators. Needless to say, the specified 'inheritance' 
refers to the gift of the Spirit, i. e., 'the promise of the Spirit' (3: 14), which, in turn, 
converges with other 'realized' blessings such as justification, sonship, participation 
in Christ and freedom from the law. The connotation of the inheritance is rich, but its 
boundary is strictly confined to what has already been realized? 
There are, however, a group of scholars who do recognise the future 
eschatological nature of inheritance. For them too, without doubt, the inheritance has 
already been realized and thus is now present, at least in part. In this respect, they too 
share the consensus that Paul's emphasis falls most heavily on the point of 'already'. 
However, these scholars also acknowledge that 'inheritance' intrinsically belongs to 
the future. In this way, the term inheritance becomes a comprehensive epithet for 'the 
3: 15 (implicitly from 3: 1) to 5: 1 (cf. 5: 21)'. Byrne, Sons (1979) 189. Similarly, Liffin-narm 66; 
Witherington 23 1. 
' For Burton 225-6 the inheritance means 'justification, acceptance with God, possession of 
the Spirit'. The Galatians are heirs 'as present possessors of the inheritance', and Paul's 
emphasis lies on 'that which is already possessed'. Betz: 'all the benefits of God's work of 
salvation' (159), but with the Spirit as 'the fulfilment of the promise' (152-3) in mind, what 
he in fact means is 'God's present work of salvation' (160, emphasis added). Eckstein, 
Verheij3ung (1996) 180,183,189,225 stresses that the dominant idea in the inheritance is the 
'present bestowal of salvation' (liberation from the curse, justification, the gift of the Spirit 
and sonship) and not 'the future consummation of salvation'. Similarly, Smiles, Gospel 
(1998) also places a very strong emphasis on the present reality of salvation (144). For him, 
the inheritance in Galatians is one of many terins in which Paul conceives of the present 'life 
of faith' (138,168), and never 'first fruits' or 'down payment' (74). Cole 103,111: 'the actual 
"enjoymenC' of the benefits already promised under the will'. He identifies it with the gift of 
the Spirit. Martyn 323,342-3,392: 'the church-creating Spirit' of which the Galatians 'have 
been recipients for some time'; Fung 152,177-8: 'the reception of the Spirit, justification and 
sonship' which are all synonymous; Witherington, 292. 
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sum total of the eschatological blessings' and 'the whole complex of salvation', ' 
partially realized but still to be consummated in itsfitlIness. Here the Spirit marks the 
decisive beginning point in the realization of the inheritance. Thus, for this group of 
scholars, it is customary to speak of the Spirit as a 'first fruit' and 'down payment' as 
in Romans 8: 14-17,1 Corinthians 6: 9-11 and Ephesians 1: 13-14 (cf. Tit 3: 6-7). The 
result is the well-known eschatological dialectic of 'already and not yet', with 
inheritance being 'a uniquely appropriate vehicle for conveying the characteristically 
Pauline dialectic of present and future'. ' 
Whether acknowledging the eschatological aspect or not, they all agree on one 
point: there is an unmistakable element of 'already' in Paul's idea of 'inheritance', 
and it is 'the gift of the Spirit' that constitutes the heart of such 'realized inheritance. 
Is this, however, a proper reading of Paul's argument? The scholarly vote is virtually 
unanimous at this point. Without doubt the most crucial evidence for this view of the 
Spirit as the fulfilment of the promise is 'the promise of the Spirit' in 3: 14b. ' In the 
previous chapter, however, we demonstrated that this particular concept does not 
belong to the Abrahamic tradition that Paul discusses in 3: 15 onwards. Without this 
Byrne, Sons (1979) 156-7,160-161,174-5,189. 
Furnish, Ethics (1968) 126-135 (here 128). For him, the inheritance, means 'salvation' and 
'life' in the fullest sense of the word, is in the future and thus still to be awaited. 'An "heir" is, 
by definition, one who ... waits for the receipt of something which is not yet given'. However, insofar as the heir has 'a new status already', it can be said that the fiiture 'has decisively 
entered the present'. Thus Paul can identify the 'promise' as 'the promise of the Spirit' (3: 14), 
since the Spirit signifies 'the presence in this age of the power of the age to come'. In this 
sense, 'the dialectic of present and future finds its focal point in Paul's concept of the Spirit'. 
For Furnish, this overlapping of the ages constitutes the key to the character of Paul's gospel, 
providing the eschatological framework of the dialectic 'indicative and imperative', which he 
considers the essence of Paul's ethics. See also Foerester, TDNT3: 782-85; Schlier 150; 
Hester, Inheritance (1968) 4 1; idem, 'Heilsgeschichte' (1967) 118-125; Mu8ner 276-7; Bruce 
191,25 1; Hendriksen 140: 'future glory'; Dunn 186,3 06-7: 'the inheritance of the Kingdom'; 
idem, Paid (1999) 466. (In its outlook the whole section of 'Eschatological tension' resembles 
Fumish). At one point, Burton 185 does speak of the Spirit as 'earnest', but his actual 
definition of the inheritance is that of the former group. 
'A survey of scholarly interpretation easily shows how much they depend on this single 
phrase for their view of a realized inheritance. See below. 
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particular phrase, do we then have any other evidence for the notion of 'realized 
inheritance'? 
At this point, a general observation seems in order. The word 'inheritance' is by 
definition future-oriented. ' Hence the notion of 'realized inheritance" is, to say the 
least, a very difficult, if not self-contradictory, concept. Not only in early Judaism but 
also in early Christianity as a whole the concept was used only for future 
eschatological references. ' Paul himself also belongs to the same tradition (Rom 4: 13- 
14; 8: 17). Even in Ephesians and Colossians, where the motif of 'realized 
eschatology' becomes much more prominent, the word 'inheritance' is still reserved 
for what is yet to come in the future (Eph 1: 14,18; 3: 6; 5: 5; Col 3: 24). " The same 
applies to the Pastorals. " By positing the 'realized inheritance', we are then making 
the Paul of Galatians a glaring exception within the tradition of early Judaism and 
early Christianity including Paul himself This is by no means impossible, but it 
certainly is unusual, to say the least. Of course, one can posit the idea, but not without 
unequivocal evidence. 
'A point frequently acknowledged but all too easily compromised, as in Furnish, Ethics 
(1968) 126-35 and Dunn 186. 
1 We use this phrase, 'realized inheritance', which is not used by other scholars, to refer to the 
consensus way of interpreting the concept. 
9 The word 'to inherit' is 'an eschatological technical term in late Jewish literature, implying a 
share in the coming Kingdom'. See Jeremias, Promise (1968) 68. In Synoptics, we have such 
idiomatic expressions as 'inheriting the land'; 'inheriting eternal life'; 'inheriting the 
Kingdom'. In Hebrews the motif takes on a special importance. The note of realized 
inheritance is there but strictly for Christ (1: 2,4) and people in the past such as Noah and 
Esau (11: 7; 12: 17). For the letter's recipients, the inheritance always refers to something in 
the future (1: 14; 6: 12,17-20; 9: 15; 11: 8). The references in other NT writings also accord 
with this perspective (I Pe 1: 4; 3: 9; Jam 2: 5; Rev 21: 7). 
" On this basis, Hammer, 'Comparison' (1960) 267-272 asserts that Paul's concept of 
'(realized) inheritance' is different from that in Ephesians. 
" In the Pastorals, the motif occurs only once in Titus 3: 7. There the eschatological character 
stands out clearly both by its contrast to the 'already' ofjustification (8L%atco09v-rEg) and by its 
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2. A realized inheritance in 4: 1-7? 
Apart from 3: 15-29 and 4: 21-3 1, Paul also discusses the theme of 'heir' in 4: 1-7, a 
passage we did not take up in the last chapter since it does not concern the Abrahamic 
promise. Do we have here evidence for a realized inheritance? The passage divides 
into three sections: illustration (Myco 8e, vv. 1-2), application (oMog xat fi[t6g, vv. 3- 
4), and further explication (vv. 5-7). Much ink has been spilled to determine the 
provenance of the illustration (vv. 1 -2) and the metaphor of 'adoption' (v. 5). 12 As 
Burton states, however, this problem does not really affect the flow of Paul's 
argument. " The real interpretive problem lies in what is already clear. Regardless of 
its possible provenance, the illustration clearly describes 6 %%, qQov6[Log, who is 
presently aVýJTLOg, and still Wro' LmTe6novg xal dmoWRouq. Nevertheless, being an 
heir, he is also said to be the migtog ndvTwv. 
At first glance it seems that Paul compares those before Christ to an 'heir' and 
gmaster' before his coming-of-age. After nLoooeugfa, he then becomes a full-grown 
adult who, as X6QLOq ndvTwv, finally enters into full possession of his designated 
inheritance. Then, it seems, the redemption of Christ is likened to a kind of 'spiritual 
maturity"" or 'coming-of-age' after which the child 'heir-master' gains full authority 
over his inheritance. 4: 1-7 then is clearly a case for the 'realized inheritance'. The 
combination with the hope of eternal life (xXqQovd1tot yevi1O(75[LFv xaT* tkn(&E t(oýg 
C&(Ovcov). 
" There are four major views about the provenance of the imagery. (i) For the Roman law, 
see Hester, Inheritance (1968) 18-9,59 andpassim; Lyall, Slaves (1984) 67-99; Byrrie, Sons 
(1979) 174; Dunn 210; Williams 107. (ii) For a Hellenistic legal background, see Schlier 189; 
Mu8ner 266; Moor-Crispin, 'Use' (1989), 203-23; Witherington 281-3. (iii) For a Jewish 
provenance, see Rossel, 'Adoption' (1952), 233-234; Theron, 'Adoption in the Pauline 
Corpus' (1956) 6-14; most eloquently Scott, Adoption (1992) 121-186, who argues 
extensively for an 'Exodus typology' in Paul's illustration. (iv) Ridderbos 152 thinks that 
Paul appeals to the 'a generally current usage' and not any specific legal system. Some 
remain open on this, e. g., Longenecker 164; Fung 180 n. 59. 13 Burton 215. 
14 Fung 179. The quoted phrase is the title he gives to this passage. 
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'heir' at the conclusion must be an heir in possession of the promised inheritance 
(4: 7). ' 
Plausible as it may sound, however, this reading overlooks the problem posed by 
Paul's illustration. The talk of a 'child-heir' and 'master' is fine in itself, but surprise 
sets in when Paul says that this heir is no better than a slave: obbE'lv 8tcc(ptgF-L 6oAoij. 
That Paul at this point 'overdraws the picture' is frequently observed, " but the 
problem runs deeper: the picture of an heir-in-slavery is not a mere exaggeration but 
an outright contradiction in Paul's own tenns. For Paul x%-qQov6vog is an epithet 
strictly reserved for 'those who are in Christ' (3: 26-29), while 'slavery' characterises 
anyone before or outside Christ (5: 1,13), who can neverjoin the rank of the heir 
(4: 21-3 1). Paul's clear-cut antithetical thinking in the letter simply does not allow any 
room for such a hybrid as 'heir-in-slavery' (4: 7! ). Paul seems to be mixing up the oil 
of heirship and the vinegar of slavery, thereby creating a sheer impossibility. How can 
anyone be a 'son' and 'heir' even before TO' ; rXýQqta roý yQOvov? How can such a 
radical change as Vtoftulc( be likened to mere coming-of-age? By likening the 
Christian before Christ to an heir, is not Paul contradicting himself'9" 
Since Paul's illustration contains two mutually contradictory notions (heirship vs. 
slavery), it is very risky to take an interpretive key from the illustration itSelf. 18 The 
important thing is to observe how Paul himself develops his argument. Illustration is, 
15 So most interpreters, recently, Dunn, Paul (1998) 466. 
" As Martyn 387 puts it, 'Focusing his attention on the motif of slavery, Paul overdraws the 
picture because he anticipates the way in which he will use it. See also Anderson, Rhetorical 
(1996) 149 (bneepoXj); Burton 215; Schlier 188; Eckeret, Verkiindigung (1971) 89; Betz 203 
n. 12; Mul3ner 267. This partly explains the difficulty of the provenance problem. 
" CE Hester, 'Heir' (1967) 121 identifies this as 'one of the, if not the, most difficult part of 
the illustration'. This problem has not been sufficiently appreciated. See n. 28 below. 
" Cousar 93 also notes this but insuff iciently. 
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after all, only an aid and not the main point in an argument. It is the actual point Paul 
draws from it that should be the key to the meaning of the argument. 19 
One possible, and widely held, solution to this problem is to take the illustration as 
a description of the Jewish Christians before Christ. " Such a solution, however, falls 
to the ground by the very fact that 4: 1-7 closely follows 3: 29 where 'heirs' already 
includes both Jews and Gentiles. That the heirship becomes real only in Christ, the 
singular Seed of Abraham (3: 17,29), simply denies the possibility that Paul should 
designate the Jews before Christ as 'heirs'. From the first Paul is speaking of both 
Jews and'Gentiles . 
21 
How then are we to interpret Paul's argument here? Several interesting features in 
Paul's argument come to our attention. First, Paul's preoccupation with the slavery 
motif stands out immediately: the heir is Unoll W-r(? 63Tovg %at dLxov6ttoijg and 
o'bUv 8Lct4)6Qu 8ojko'u. As already noted, this is an intentional exaggeration, an 
" Contra Scott, Adoption (1992) 126: 'And, in so far as vv. 1-2 compose the "illustration, " 
they hold the hermeneutical key to the whole passage'. Rightly, Longenecker 164: 'Paul, 
being more interested in application than precise legal details, made the specifics of his 
illustration conform to his purpose. No illustration is required to represent exactly every 
aspect of a situation in order to be telling or meaningful. '(Emphasis added). See also Martyn 
386. 
" According to Dunn 210-223, even though they had been God's elected 'sons' all along, 
they were in virtual slavery under the control of the guardians and trustees (= the law). Then, 
on their coming-of-age (7rLoofto[da, -r6 ji: XýQwjta -rou %Lo6vov), God sent his Son (4) and 
redeemed them from this slavery under the law (5a). So far so good, but then the problem sets 
in. If the Jewish Christians were ijjT6 -rd oTotxiia -t: 6 x6o[tov before Christ, were their 
condition not the same to that of the Gentiles enslaved by -rd &oftvý xal nT(oyd oToLXE_Lcc 
(4: 8)? And what does Vtoftola mean (5b)? How can they receive another 'adoption' while 
already being 'sons'? One may argue that at this point Paul widens the audience, and his 
subsequent talk of 'adoption', 'receiving the Spirit', 'sonship' and 'heirship' all concern the 
Gentile Christians too. But Paul keeps speaking of 'we' (5b) without any indication of such 
change. This way of reading is certainly very handy in maintaining the Heilsgeschichtliche 
continuity, but Paul's logic seems too antithetical for that. Also, with minor variations, 
Belleville, 'Under Law' (1986) 68; Bruce 193-6; Longenecker 165. Witherington 288-290, to 
make the picture neater, reads ý[dv in v. 5 instead of the more strongly attested and generally 
accepted hýJLV. Scott, Adoption (1992) 121-186 differ from these in that he limits the reference 
to the Jews to vv. 1-2 (Exodus-type) and takes the whole of vv. 3-7 as referring to believers' 
redemption (New Exodus-antitype). 
" Rightly, Burton 215; Schlier 193; Mu3ner 268; Betz 204; Byrne, Sons (1979) 182. 
22 As Dunn 211 points out, Paul's use of this preposition is deliberate. 
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anomaly serving to divulge what Paul is really up to with his talk of 'child-heir'. 
Paul's conscious focus on 'slavery' continues as he moves on to the application 
(oftwg %& ýýEig). The term vIntog remains, but now it is only about slavery: 
ij; r6 rd crrotx 
iLCC roý Xt)-CFtjoL)23 ýgEaa 6Fbov%wgývot (v. 3). The subsequent 
explication further confirms this intention of Paul's. The redemption of Christ means 
(v. 5a); the liberation from slavery under the law: -roU'g b; tO' v6gov Lýayoqocicyq 
iftoOF-cy(a and the resultant sonship is the simple antonym of slavery: (50TE OMTL 
CL 
boýkog &%X(X VL6g (v. 7a). 24 
On the other hand, Paul's 'neglect' of other motifs is also unmistakable. Just like 
the child-heir (vv. 1-2), 'we' (v. 3) too were V471LOL, but this time we are not depicted 
as 'heirs'. The motif %, OeLog ndvrwv also lacks its counterpart in the otherwise neat 
parallelism between the illustration and the application. " It is only natural since in 
reality the Christians before Christ had never been such a privileged people. Before 
" See n. 26 in chapter t, %vo. 
"So Mu8ner 268, rightly considers that the emphasis lies on 'das an den SchluB gestellte, 
rhythmisch retardierende &8ou%w[tývm' (268); 'Der Apostel sagt nicht v#tog, sondern 
8oýkog, wahrscheinlich im Rfickblick auf das ýýtFOa &8oukw[tývot in v. 3' (276). Also Eckert, 
Verkfindigung (1971) 87-90; Schlier 190. Cf. Dunn 210. 
25 Much confusion is caused by xijgotog ndvT(ov in v. 2. The phrase is usually rendered 'owner 
of all', namely, 'possessor of all the promised possessions' (Burton 211; Betz 202; Mu8ner 
267: 'Besitzer'). There are, however, reasons to question this interpretation. First, it is very 
unlikely that Paul should intend to say that the Galatian believers are already 'possessors of 
all possessions'. However we translate the phrase, the issue is not the prospective inheritance 
becoming realized. The young heir, though not free enough to dispose it, already possesses 
and enjoys his inheritance. The only restriction is that he cannot dispose at will. Thus, most 
scholars end up saying Verffigungsrechl as the point of difference between the baby-heir and 
the mature one. Then, the issue at stake is not so much the 'already' and 'not yet' of the 
inheritance as the freedom or sovereignty over it. Even in the illustration itself, then, Paul's 
main concern is not the actualisation of the promised inheritance but the change from slavery 
to freedom. 
More importantly, however, Scott has convincingly demonstrated that the whole phrase 
should be taken as a Hoheitstitel. It refers to 'lord of all' and not, as most scholars assume, 
'owner of all'. The idea of 'patrimony is simply not mentioned'. Again, the point is not the 
'possession' of things, but the condition of 'sovereignty' and 'freedom', intended to produce a 
strong contrast to the status of 'slavery'. Scott, 4dopfion (1992) 130-135. Paul's sole interest 
in this passage lies in the notion of freedom-slavery and not of 'possession'. It runs against 
the intention of Paul himself to take this phrase as the evidence for the idea of 'realized 
inheritance'. 
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9 26 'the fullness of time', we are neither 'heir' nor 'master of all . Illustration fails at this 
point, and therefore Paul simply drops these motifs as he proceeds to the application. 
Furthermore, while the application describes both before and after 'the fullness of 
time', the illustration stops short before telling the story after ; rQoOcoV(a. Having 
made his point about the slavery of the child-heir, Paul immediately moves on to his 
main story without bothering to return to the unfinished illustration. " Undue 
preoccupation with such 'false' motifs will thus ruin the flow of Paul's argument. 28 
The way Paul develops his arguments makes it clear that his concern is not to 
discuss thefitture of the child-heir, neither his coming-of-age nor his taking 
possession of a future inheritance. Starting from the illustration about a child 'heir- 
master', we might expect such a development. Yet, the story he actually tells is not a 
3TQoOEo[t(ct but Vtoftaia (v. 5a); 29 instead of coming of age and taking possession of 
the inheritance, he has only now become a son and heir: 'If you are a son, you are also 
an heir' (v. 7). 'o Heirship was the beginning of Paul's argument; it is also its 
conclusion. " 
" So Mußner 268 (also 27 1): 'wir waren in der Zeit der Sklavenschaft eben noch keine 
"Söhne", sondern wurden es nach 3,26 erst in Jesus Christus durch den Glauben'. Martyn 
386, puts it more strongly: 'Paul has no intention of implying that human beings have been 
God's sons all along, only waiting for the day of their majority. On the contrary, they have 
been actual slaves, and have therefore to be made into sons'. 
" So Martyn 389. 
2' By and large, scholarly exposition of this passage is quite ambiguous and confusing due to 
undue emphasis on the illustration and failure to capture Paul's main point. A good 
illustration is found in Hester, 'Heilsgeschichte' (1967) 118-125. On the one hand, he says 
that 'Paul does not say that the heir ceases to be son and heir and becomes lord and owner' 
(124). In fact, 'he does not cease to be a v4ntog' (122). On the other hand, however, he also 
states that this heir, once V43TLOg, is now given 'a position of mature responsibility, who is heir 
and lord of all' (125). His concern for 'Heilsgeschichte' ('already-not yet') is clear enough, 
but we cannot help wondering how these contradictory statements 'explain' Paul's logic. This 
sort of ambiguity is present in most interpreters. 
29 NIV wrongly translates 'adoption' virtually in the sense of coming-of-age: 'we might 
receive thefiill rights of sons'. (Emphasis added). 
30 Here Vioftola means adoption, not the state of sonship. Rightly, Scott, Adoption (1992) 
175-177; Moor-Crispin, 'Use' (1989) 214. 
31 Dunn 2 10. Contra Burton 226-7. See the perceptive discussion in Anderson, Rhetorical 
(1996) 148. 
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It seems that Paul's initial reference to 'the heir' must be taken in a proleptic sense 
from the vantage- point of the present sonship and heirship -'when the (now 
adopted) heir was still in slavery'. " It is probably the force of what he said at the end 
of chapter three that prompted him to pick up the word 'heir'. However, since human 
custom at this point does not really cohere with the redemption in Christ that Paul 
intends to describe, he has to caricature it to a quite drastic degree. " Even then, his 
use of the illustration is highly selective, dropping those motifs unsuitable for his 
purpose. 
34 
4: 1-7 is not a follow-up of the point presented in 3: 15-29 (heirship, 3: 29). It is a 
new argument pressing precisely the same point (heirship, 4: 7) from a different 
angle. " As we observed in chapter four, in 3: 15-29 Paul argues for heirship using the 
motif of ojdQýa. Now in 4: 1-7 he makes the same point with the motif of VLoftofa. In 
3: 15-29 they are heirs because they are 'seed' of Abraham participating in the Seed; 
now they are heirs because they have become 'sons' by the work of the Son (4: 4) and 
His Spirit (4: 6). The mediation is always through Christ, but he is now the 'Son of 
" The proleptic nature of Paul's reference to 'heir' and 'master of all' is perceived by Burton 
211-12, but he still mistakenly construes the picture as that from (initial) sonship to actual 
possession of inheritance. 
Martyn 386 speaks of Paul's 'freedom' to 'reaches beyond the legal picture of vv. 1-2, 
making adoption a chief motif of vv. 5-7'. It may be true, but then the illustration itself 
becomes rather meaningless. Paul, who first met the risen Christ as late as on his way to 
Damascus, could say that God had set him apart for the gospel even before he was born. A 
similar retrospective perspective seems to be at work here. 
33 Martyn 387: 'a useftil metaphor is not an image projected from the (human) known into the 
(divine) unknown. Things are the other way around. A metaphor true to the gospel is 
produced by the incursion of the unknown into the orb of what is presumed to be the known'. 
The situation is comparable to Jesus' parables, in which vivid realism and striking 'distortion' 
mix together to make the intended effect upon the audience. 
" As pointed out, the heir's being 'master of all' is not part of Paul's actual conclusion. 
Likewise the motif of 'immaturity' is also left out. Cf. Schlier 190: '[a]uf V471LOg selbst liegt 
kcin Ton'. See also Martyn 389. 
" Longenecker 161; Dunn 210. 
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God' rather than the 'Seed of Abraham'. " What Paul affirms is that the Gentile 
believers are now heirs, either as the seed of Abraham (3: 15-29) or as the sons of God 
(4: 1-7). We do not hear anything about the actual possession of the inheritance by this 
heir. Just as we failed to find any indication of 'realized inheritance' in 3: 15-29, here 
too we do not see any evidence that this is part of Paul's intention. 
3. Inheritance and the Spirit 
In view of the fact that the Spirit is usually hailed as the content of 'realized 
inheritance', it is necessary to clarify the relation between the inheritance and the 
Spirit at this point. Since this decision much depends on the 'eschatological' view of 
the Spirit as the mark of the new age, we shall deal with this point first, before we 
examine the data in Galatians. 
The Spirit, the new age? 
Speaking of Paul's view of the Spirit, scholars frequently claim that for Paul the Spirit 
signifies the time of fulfilment, the arrival of the longed-for new age. 37 Of course, this 
is not a claim Paul himself makes but an inference scholars make on the basis of the 
alleged 'intertextuality'. Widely held as it may be, there are good reasons to question 
the propriety of this logic. 
" This difference is observed by Martyn 306,392 and Issues (1997) 7-24. However, his claim 
that the 'descent from Abraham' is introduced by 'the Teachers' which Paul replaces with his 
own 'descent from God' ruins his insight. 
31 Schweizer, TDNT 6: 422; Hamilton, Holy Spirit (1957) 31,39; Hill, Greek Words (1967) 
269; Ridderbos, Paul (1975) 64-68,87; Silva, 'Eschatological' (1994) 150; Vos, 
Pneumatologie (1973) 87; Lull, Spirit (1980) 170; Fee, Empolvering (1995) 383,385; 
Marshal, 'Eschatology' (1997) 57. 
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First, it is widely acknowledged that the Spirit does not feature prominently in the 
Jewish eschatological speculation of Paul's day. " This does not render an 
'eschatological' view of the Spirit impossible but certainly much less likely. Barclay" 
detects the note of eschatological fulfilment in Jubilees 1: 23-25, but it is an 
overinterpretation. While it is true that the passage, building on diverse OT passages 
(cf. Deut 10: 16; 14: 1; 3 1: 27; Lev 26: 40; Neh 9: 2; 2 Chr 6: 3 8; 3 0: 6; Jer 3 1: 9; Hos 
1: 10), speaks of the revitalization of Israel, the motif of 'new age' is missing. God's 
creation of 'a holy spirit' certainly means the creation of 'sons of the living God' (v. 
25), which is, however, predicated on their 'cleaving to me and to all my 
commandments' (v. 24) as the result of God 'cutting off the foreskin of the heart' (v. 
23). The point of the passage is not the prediction of the new age in the forrn of the 
Spirit but the hope of God's decisive intervention perceived as the only solution to the 
inveterate problem of disobedience (cf. Ode Sol. 11: 2). In I Enoch 6 1: 11 too, the 
motif of the spirit occurs in connection with various ethical qualities. 
Secondly, to justify this inference therefore scholars typically refer to OT 
prophecies in which the Spirit is spoken of as a gift ofthe future (Isa 32: 15; 44: 3; 
59: 21; Ezek 11: 19; 36: 26; 37: 14; 39: 29; Joel 2: 28-32) . 
40 For example, Fee claims that 
'[i]n the light of this kind of intertextuality, one can hardly miss the eschatological 
implications of Paul's understanding of the Spirit - as fulfillment of God's promised 
gift of Spirit at the end of the ages' . 
41 Fee is overly confident here. While a futuristic 
" Sj6berg, TDNT6: 384; Vos, Pneuniatologie (1973) 51,63; Isaacs, Spirit (1976) 82-84. 
Contra Davies, Rabbinic (1970) 208-26; Hill, Greek Mords (1967) 232 speak of 'a strong 
hope for the outpouring of the Spirit in the future' but without adequate evidence. Note the 
warning in Levison, 'Withdraw' (1997) 57 against the danger of manipulating the 
'background' data. 
Obeying (1988) 83-85. 
Barclay, Obeying (1988) 83-85; Schweitzer, Mysticisin (1930) 160; Davies, Rabbinic 
(1970) 216-17; Furnish, Ethics (1968) 130; Bruce, Paul (1977) 207; Dunn, Theolqgy (1993) 
107. 
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thrust is visible, the idea of a 'new age' seems the product of proof-texting. As is clear 
especially in Ezekiel, the main concern of the prophets falls on moral renewal, with 'a 
new spirit' being synonymous with 'a new heart' (Ezek 36: 26; 37: 14; 39: 29). Thus, 
for the prophets the Spirit was not so much the sign of the new age as the source of 
authentic obedience. Assuming Paul's dependence on the OT tradition for his view of 
the Spirit, it is more likely that Paul seizes on the main motif of moral transformation 
without necessarily claiming the presence of the new age. " That the Spirit ipsofacto 
signifies the new age is by no means an obvious inference from these passages. 
Thirdly, we have to pay serious attention to the fact that in Galatians Paul never 
makes a statement to such an effect. To be sure, it is not impossible that this idea is so 
manifest as to obviate any reference to it, but it is extremely unlikely. If this realized 
eschatological concern is, as scholars usually assume, central to Paul's thought, his 
silence on the point is striking, especially in view of his extensive discussion of the 
Spirit. Moreover, granted such an implication as one aspect of the Spirit, it still 
remains that the Spirit also means many other things. Mere references to the 
experience of the Spirit, therefore, would not have helped the Galatians to detect 
which possible aspect Paul actually means; if he had really intended the 'new age', he 
would have said so explicitly, which he fails to do in any of his letters. It is too risky a 
procedure to construe Paul's argument based on an inference which may or may not 
be the case. 
For Paul the Spirit is most of all a living reality, the presence of the risen Christ 
himself, through whom his work in the past becomes an ever-relevant reality for 
41 Fee, Empowering (1995) 304. He comments on 2 Corinthians 3: 6, which he also applies to 
Galatians. 
42 In early Christian thinking Paul is prominent by his emphasis on the ethical role of the 
Spirit. Bultmann, Theology (1951) 336; Davies, Rabbinic (1970) 177,220-2 1; Hill, Greek 
Words (1967) 275; Isaacs, Spirit (1976) 87. 
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believers in the present (3: 1; cf 2: 19; 6: 14). It is not a mere theological shorthand for 
the 'new age'. Paul's emphasis on the Spirit is therefore not so much a gesture of 
alleged intertextuality as an act of reminding his converts of the very foundation of 
their Christian existence" with a view to showing what ultimately matters and what is 
at stake in their pursuit of the hope of righteousness. More will be said on this in the 
final chapter. 
The Spirit in Galatians 
The final judge of the matter is, of course, the data in Galatians itself. Within 
Galatians the only possible evidence for this view is the phrase 'the promise of the 
Spirit' (3: 14b), but we have already seen that it cannot be interpreted in this way. The 
real question is whether the way in which Paul speaks of the Spirit throughout the 
letter compels us to accept the 'novel' idea that it means the realization of God's 
promised inheritance. " The answer is definitely in the negative. 
First, as is clear from the way Paul argues, it is by no means self-evident to the 
Galatians that the inheritance comes through promise and not by the law. Paul has to 
argue for the point, just as he has to prove that justification is by faith (2: 15-21). 
Things are different, however, when it comes to the Spirit. For Paul, the Galatian 
believers' reception of the Spirit belongs to a historical fact. Precisely because this 
fact is so obvious, Paul can build his case on it by throwing a rhetorical demand at the 
'foolish' Galatians: 'Have you received the Spirit by hearing of faith or by works of 
the LawT (3: 2,5). If the 'inheritance' refers to the Spirit, however, it then means that 
" This is noted by Betz, 'Spirit' (1974) 146; Lull, Spirit (1980) 42; Fee, 'Conversion' (1997) 
175. 
44 Dahl, Studies (1977) 133 ('evidentiary proof); Betz 25,28-29; Lull, Spirit (1980) 39,42- 
43; Barclay, Obeying (1988) 84-5; Dunn, Theology (1993) 60; Williams 84-85; ideln, 
'Justification' (1987) 91-100. 
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Paul now argues (3: 15-18) for what he had previously assumed to be obvious (3: 2-5)! 
Hence inheritance, which Paul argues to be by promise, must be something other than 
the Spirit, which even the 'foolish' Galatians know to have come by faith. " 
Secondly, as we pointed out in the last chapter, in 3: 15-29, where Paul deals with 
the dual themes of promise and inheritance extensively, the Spirit does not come into 
Paul's argument, at least not explicitly. If the inheritance actually refers to the Spirit, 
this failure to make an explicit connection between the two also becomes very 
difficult to explain. If Paul had had the Spirit in mind throughout the argument, would 
he not have made this clearer? 
Thirdly, the role of the Spirit in relation to the inheritance also points in a rather 
different direction. In 4: 6, after speaking of God 'sending the Spirit of his Son' to the 
newly adopted sons, he affirms their heirship on the basis of this sonship (4: 7). Here 
the Spirit either identifies or institutes" the Gentile believers as God's sons. In the 
context the primary function of the Spirit, specified as the Spirit 'of His Son', " is to 
ensure an effective bond between the 'Son' and the 'sons', and not to identify the 
content of the inheritance. " If Paul meant the Spirit by the 'inheritance', Paul's 
argument, especially his conclusion in v. 7, becomes very awkward. He would then be 
saying in effect: 'If you are a son, then you are also the one who possess the 
Scholars who associate the Spirit with the inheritance fail to notice this problem. 
The precise meaning of 6-it in v. 6 is debated. It may either by causal ('since') or explicative 
('that'). For recent discussion see Fee, Empowering (1995) 406-8. Paul himself does not seem 
interested in making such distinction. Rightly, Dunn 219. 
" That the addition of 'of His Son' is intentional is frequently noted. E. g., Burton 222-3; 
Schlier 198; MuBner 275; Longenecker 173-4; Dunn 220; Fee, Empolvering (1995) 404-6. 
Since the Spirit concerns sonship, they should have reconsidered their identification of the 
Spirit with the inheritance. 
48 Contra Moore-Crispin, 'Galatians 4: 1-9' (1989) 219 and many others. 
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inheritance of the Spirit, ' as if their possession of the Spirit needs an argument! It 
would be a most inept truism that practically ruins the force of his argument. " 
This becomes even clearer in 4: 21-3 1. Here the backbone of the argument is the 
clear-cut antithesis between 6 XaTa nv6[m and 6 xara ocippa. Paul cannot be 
clearer: the latter is absolutely denied any possibility of inheritance (4: 30); it is only 
6 xctTa nvzý[tct that is guaranteed the promised inheritance. Here the Spirit 
'qualifies' the child as the rightful heir and thus 'guarantees' him the prospect of the 
promised inheritance, and therefore, in its ftinction, corresponds to the 'promise' in 
the case of Isaac's birth. Just as God's promise established Isaac as a God-designated 
heir, it is now the work of the Spirit that puts the Gentile believers on the same rank 
of heir. " The Spirit enables believers to receive the inheritance; it never is its content. 
Fourthly, perhaps one may argue that Paul intends to correct the Galatians' 
futuristic concept of 'inheritance' by defining as the Spirit they have already received 
as though he was saying, 'Look, the Spirit that you have received by faith, that is the 
very inheritance that you are looking for! "' Yet, nowhere in the letter do we find 
indications that Paul is at pains to make this point. The only possible instance of such 
a move is, once again, 'the promise of the Spirit' in 3: 14b, but even there the 
connection between the 'promise' and 'the Spirit' is more assumed than argued for. 
Paul's arguments seem to have been designed for a different purpose. 
Lastly, in a later part of the letter too, Paul's view of the Spirit remains the same. 
It is 'through the Spirit', Paul affirms, that the Christians are to wait for the hope of 
49 Fee, Einpowering (1995) 396, while sensing this awkwardness, still asserts that the 
inheritance means 'becoming God's children in the new aeon' and 'the inclusion of Gentiles 
among God's children'. Then he complains that 'Paul's fluid use of metaphor causes the 
argument to become a bit fuzzy at the end'. This alleged ambiguity is in fact caused by the 
discrepancy between Paul's 'future' inheritance and Fee's own 'realized' one. 
See 5.3 above. 
Witherington 292. This point is necessarily implied by the identification of the inheritance 
with the Spirit. 
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righteousness (5: 5). The fruit of the Spirit is an absolute 'prerequisite' for entering the 
future Kingdom of God (5: 19-24). It is only by sowing for the Spirit that one can reap 
the harvest of etemal life 'from the Spirit' (6: 7-9). If the Spirit is equated with the 
inheritance, all these statements fail to make any sense. 
In sum, in Galatians the Spirit is not the content of the 'realized inheritance'. In all 
the passages discussed above the Spirit is mentioned in the light of the future: the 
hope of righteousness, the Kingdom of God or eternal life. " In this letter, the Spirit is 
never identified as (part oo the inheritance; it is always the means to or condition of 
the God-promised inheritance. " It is simply wrong to draw the notion of 'realized 
inheritance' from Paul's description of the Spirit. 
4. Inheritance in context 
Since the motif of 'promise/inheritance' originates from the Abrahamic story in 
Genesis, it is clear that Paul cannot discuss the subject apart from that tradition. God 
promised to Abraham that he would give him and his descendants 'the Land' as their 
inheritance. Therefore, 'promise/inheritance' is originally an Abrahamic question. 
On the other hand, however, Paul also considers the issue to be crucial for the 
Galatian believers, as is clear from his affirmation that the 'inheritance' does not 
come 'by the law' but 'through promise'. So he endeavors to affinn that not only 
Abraham but also the Galatian believers are 'heirs according to promise' (3: 29). That 
Paul's interest in the 'inheritance' goes beyond the Abrahamic tradition is most clear 
in 4: 1-7 where he discusses the 'inheritance' without referring to the Abrahamic 
" Observe the unequivocally future eschatological thrust of 5: 16-26 and 6: 7-9. As already 
seen, even the reminder in 3: 1-5 is couched in a future eschatological perspective ('beginning 
and ending). See chapter two. The assertion of Smiles, Gospel (1998) 144 that 'the Spirit 
does not point to the future fulfilment' is simply not true. 
" Typically, the simple dative nwij[ta-rt (3: 3; 5: 5; 5: 16,18,25) or xaTd 7rv6VcE (4: 29) is used. 
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tradition. Not only are the Galatians heirs 'according to prornise'; they arc also heirs 
'through God' (4: 7). 
The dual orientation of the 'promise/inheritance' (Abraham and the Galatians) 
provides an interesting feature in Paul's discussion of the subject. Anchored in God's 
promise to Abraham, the association of the 'promise/inheritance' with 'the Land' 
never disappears from its purview, " and the 'promissory' character of God's way of 
dealing with Abraham continues to remain normative for its proper understanding 
(3: 18). " Since the Galatian believers live in a different time and space, the promised 
'inheritance' necessarily takes on a very different meaning. The promise remains 
effective, but 'the Land' is now transformed into a Christian hope. 
There is, then, both continuity and discontinuity in Paul's conception of the 
Abrahamic 'promise-inheritance'. This point will become very important as we try to 
determine the precise meaning of the promised 'inheritance'. In what sense is the 
Abrahamic 'promise-inheritance' still relevant to the Gentile believers? Within the 
Galatian context, what does the 'inheritance' ultimatelY refer to? How would Paul, a 
first-century Jew now committed to the risen Christ, have understood the meaning of 
the Abrahamic promise of the Land? 
Whether introduced by Paul himself or by the agitators, it seems almost certain 
that the inheritance the Galatians know of is a future eschatological one, a point 
suggested by the futuristic understanding of 'inheritance' in early Judaism and early 
Christianity in general. Especially in early Judaism, the expectation of a future 
inheritance is closely related to the strong emphasis on the necessity of keeping the 
law as the means of receiving this future inheritance. If the concept is from the 
See n. 32 in chapter five. 
The perfect force of xeXcigotoTaL in 3: 18 is frequently noted. See n. 70 in chapter five. 
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agitators, 56 they have probably taught the Galatians that they will participate in the 
promised inheritance only by performing works of the law. " 
Under such circumstances Paul's silence on the 'what' or 'when' of the 
inheritance serves as an eloquent testimony to the fact that he was not at odds with 
them at least on these points. His discussion of the subject is extensive, but the only 
ccorrection' he makes to the traditional teaching is that the inheritance is not 'by law' 
but 'by promise' and 'through the Spirit'. Paul's concern is sharply focused on a 
single point: the inheritance comes 'through promise' (3: 18,23,29); the Gentile 
believers are now its heirs 'through promise' (3: 29; 4: 7,21-3 1). He simply assumes 
that everybody knows what the inheritance refers to and the most natural inference 
from this is that all the parties involved in the Galatian crisis are in full agreement 
with its future eschatological character. " This contextual consideration also makes the 
assumption of 'realized inheritance' quite difficult to maintain. " 
5. Inheritance and the Kingdonz of God 
This leads us to the crucial passage in 5: 21 where Paul associates the 'inheritance' 
with the 'Kingdom of God': & jTQoXgyo) bIfLv, xaOojg ; rLoodnov 6-CL 6L Tci ToL6Ta 
nedocrovieg OccoiXEI(xv ftoý ob %XTj(? ovojtýoovcjLy (5: 2 lb). This stem Drohivort 
" For the possibility that the concept is introduced by Paul himself, see our discussion of 5: 21 
below. 
"A survey of early Christian writings tells us that one's commitment to Jesus did not 
necessarily involve a radical change in their eschatological outlook. 
" We also presented a similar argument for 'justification'. See chapter 3. Scholarly failure to 
notice this fairly obvious point well illustrates the danger of 'historical reconstruction' 
approach which makes Paul argue for something about which he is actually silent. 
" Marius Victorinus: inheritance = 'receiving eternal life'. (Edward 50). On this Byrne, Solis 
(1979) 160 comments: 'But the sudden introduction of xXi1qovo[t1a in v. 18 shows that Paul, 
in line with the intertestamental Jewish tradition understands the 'Land' promise in an 
eschatological sense: the "inheritance" awaiting Israel in the last age'. This is closer to the 
direction in which we are heading. Nevertheless, he takes this inheritance also as a realized 
one, mainly in the form of the Spirit (156,163). 
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(Haufe), an integral part of Paul's apostolic message, " follows a long vice-list 
describing various symptoms of 'works of flesh' (5: 10-20a). Paul's point is clear 
enough: if one is led by the Flesh and thereby produces evil behaviour, one will be 
excluded from the eschatological inheritance of the Kingdom of God. 
Assuming that Paul's argument in chapters three and four concerns 'realized 
inheritance', scholars frequently read this explicitly futuristic passage in the light of 
the eschatological 'tension' of the 'already and not yet', with the Spirit understood as 
61 
the 'first fruits' and 'down payment' of the final Kingdom yet to be consummated. 
That the idea of 'already' is the result of a mistaken exegesis has already been made 
clear. Even granted the assumption, however, this involves a dubious procedure. As 
we noted in our discussion of 5: 5 in chapter three, to conflate the assumed notion of 
'already' with the clearly futuristic thrust of Paul's statements here constitutes the 
well-known fallacy of 'illegitimate totality transfer'. The 'already and not yet' may be 
a legitimate scheme for a systematic synthesis of the diverse aspects of Paul's 
eschatological thinking, but it in no way means that we can impose this synthetic 
notion on each statement smoothing out its specific contextual edges. In this particular 
context, Paul's manifest intention is to wam the Galatians that improper conduct in 
the community will certainly disqualify one for the future Kingdom. The notion of 
'already' at this point ruins the effect Paul wants to produce with this stem Droh1vort. 
Interpreters also frequently obscure the explicit eschatological thrust by rendering 
pacaXF-Ect Ocoý as 'realm of God' or 'dominion of God. " That this will not do has 
' 'As I have warned you before' refers to his previous teaching activity among the Galatians. 
As most scholars agree, this was a staple component in his apostolic preaching among the 
Gentiles. Betz 284-5; Lull, Spirit (1980) 35-6; Williams 22-3; MuBner 383; Bruce 25 1; 
Longenecker 258; Dunn 306; Martyn 497-8. Lightfoot 25 212 speculates that Paul uttered this 
warning on his second visit to Galatia. 
6' Dunn 307; Fee, Einpowering (1995) 443. Cf. Bruce 25 1. 
62 Duncan 173; Lull, Spirit (1980) 175-6; Fung 261-2; Witherington 406-7. As Martyn 497 
points out, Paul's use of agooUyw ('warn ahead of firne') anticipates the day of Judgment. 
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been clearly demonstrated by Kvalbein. " The motif of 'inheriting' or 'entering' with 
which the 'Kingdom of God' is typically combined in Synopties and Paul, renders the 
idea of 'dominion' quite unlikely. Both for Jesus and Paul the kingdom of God refers 
to the 'eschatological inheritance, the content of all the awaited gifts of salvation'. ' 
The importance of Paul's 'Kingdom of God' statement for a proper understanding 
of Paul's concept of 'inheritance' is obvious. By connecting the motif of the 
Abrahamic inheritance with the future Kingdom of God, Paul makes a clearly future 
eschatological definition of the former. The conclusion is, then, quite simple: with his 
talk of the 'inheritance' in Galatians Paul most probably means the eschatological 
salvation, namely, the Kingdom of God (5: 21) and eternal life (6: 7-9) as he specifies 
later in the letter. On the one hand, the figure of Abraham remains determinative since 
the hope of escliatological salvation is so closely associated with God's promise to 
Abraham. On the other hand, it is now a Galatian question, since this ancient promise 
of the land is now understood to be the promise of the eschatological land for them, 
i. e., the future Kingdom of God and eternal life. 
Explicitly or implicitly, " however, it has been asserted that this particular 
statement should be separated from Paul's earlier discussion of 'inheritance'. Two 
grounds are normally given. 
" 'Kingdom of God' (1997) 60-84 (esp. 64-7 1). Kvalbein refers to G. DaIman, The Words of 
Jesus (1902) who observed the syntatical difference between inalkuthlinalkutha and PaGLXE(a 
-roý ftoý which corresponds not to the former but to such motifs as 'coming aeon', 'the 
coming world' or 'life in the world to come'. See M. Sanh. 10.1-4; PirkeAboth3: 16. Luz, 
EDNT 1: 204: 'As the use of et&execFOaL indicates, the idea of an "area" is present in the word 
paotXda, not the functional notion of sovereignty. Also Goulder, 'Already? ' (1994) 30 n. 32; 
Hester, Inheritance (1968) viii. Cf. Moore, Juddisin (1927) 94-95. 
" Merk, Handeln (1968) 73-4. See also Martyn 497. The similar warning in I QS 4: 12-14 is 
often cited (Martyn; MuBner). 
" That is, by ignoring the 'inheritance' motif in this passage. This seems to be a majority way 
of resolving the alleged 'tension'. Some focus on the Kingdom motif, while others ignore the 
passage completely (e. g., Williams). 
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First, it has been asserted that the future eschatological use of x?, ijQovo[tCLv stands 
at variance with Paul's earlier use of the term for a realized inheritance. " This is 
clearly begging the question, however, since, as we have shown, Paul's discussion in 
3: 15-4: 21 by no means requires the meaning of 'realized inheritance'. The evidence 
available rather points in the opposite direction. 
Secondly, many have argued that the statement, originating from the early 
Christian (baptismal) catechism, contains ideas which are 'not quite Pauline', and 
therefore, 'in some tension with Paul's theology' . 
6' But a charge of this kind is usually 
precarious, and this one seems to be no exception. That pacytkcfcc OF-oý is 'somewhat 
rare' in Paul is a matter of personal opinion; one can equally say that fifteen 
occurrences in the whole Pauline corpus is by no means meagre, especially compared 
with other letters in the New Testament. " More importantly, the idea of '(not) 
inheriting the Kingdom of God' is an integral part of Paul's apostolic preaching, and 
this flies in the face of such an argument . 
69The 
assertion that 6L 7rQdcrcFovtEg is at 
variance with Paul's non-nal usage also does not carry any weight. " Nothing in this 
statement prevents us from making a fruitful connection between Paul's discussion of 
" Betz 285; Donfried, 'Kingdom' (1987) 185; Longenecker 258. Eckstein, Verheij3ung (1996) 
189 similarly asserts that the statement in 5: 2 1, which is more in line with Rom 4: 13, is 
different from the inheritance in Galatians 3-4 which stresses the present bestowal of 
salvation. Without explanation Schnackenburg, Kingdont, (1963) 285 also asserts that in 
chapters three and four Paul does not associate the inheritance with the Kingdom of God. 
" Gager, 'End-time' (1970) 325-37 (333); Betz 285; Donfried, 'Kingdom' (1987) 185; 
Longenecker 258. 
68 1 Thess 2: 10-12; 2 Thess 1: 5; Gal 5: 2 1; 1 Cor 4: 20; 6: 9,10; 15: 24,50; Rom 14: 17; Eph 
5: 5; Col 1: 13; 4: 11; 2 Tim 4: 1,18. Cf. Heb 1: 8; 2 Pet 1: 11. 
61 See n. 59 above. In two places the statement is introduced by a reminding formula or 
another: 'I warn you in advance, as I did so before' (Gal 5: 2 1); 'Do you not know' (I Cor 6: 9). 
We should not think that it was only part of Paul's 'missionary' (initial) preaching, 
distinguishing it from Paul's preaching in general. See Furnish, Ethics (1968) 98-111. Paul 
presupposes familiarity with the thought on the side of his Gentile readers. Would anyone 
have preached an idea so actively which is not quite harmonious with one's own thought? 
'0 As Fee, Empowering (1995) 443 points out, the word not&o is more traditional since it is 
brought in as the result of Paul's citation of Lev 18: 5 in 3: 12. 
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the Abrahamic inheritance in chapters three and four and the motif of 'inheriting the 
Kingdom of God' and 'eternal life'. 
There are, in fact, many positive grounds for reading the two concepts in close 
connection. First, there is a potential problem in Paul's logic that can be avoided. 
Galatians, by common agreement, is the most polemical and emotionally charged 
among Paul's writings. Considering the high stakes (apostasy), this is hardly 
surprising. So Paul is at great pains to refute the destructive claim of the law- 
upholding agitators and to reaffirm the truth of 'by faith', 'through promise', and 
'through the Spirit'. According to the majority view, it is the notion of a 'realized 
inheritance' as defined in ternis of the Spirit that plays a critical role in sustaining his 
case. If that is the case, however, his explicitly future cschatological use of 
'inheritance' in such a stem 'eschatological warning' (5: 21b; 6: 7-9) deals a fatal blow 
to the very point he has been trying to establish. " Paul has run the whole gamut of 
argument to prove the 'already' of the inheritance; now the Galatians hear that this is 
not the case at all. Given such high stakes in Galatia, this is the last thing Paul would 
dare to do. The critical nature of the crisis demands a single, consistent perspective 
throughout the letter. 72 Since Paul is explicitly eschatological in the later part of the 
letter, it is more probable to suppose that his earlier argument about 'inheritance' 
should also be structured in the same future eschatological perspective. 
Secondly, Paul has already taught (ngoodnov) the Galatians about 'inheriting the 
Kingdom' and therefore presupposes familiarity with the concept on their part; 73 the 
only 'inheritance' they presently know of is that of the eschatological Kingdom of 
" On a realized eschatological reading, even speaking of 'tension' is an unjustified 
understatement. 
" Or, is Lightfoot's (63) confident judgement that 'The Epistle to the Galatians is especially 
distinguished among St Paul's letters by its unity of purpose' still wishful thinking? 73 So Bruce 25 1. 
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God (5: 2 1). If so, it is very probable that the Galatians, without an explicit indication 
otherwise, associate Paul's talk of the Abrahamic 'inheritance' with the inheritance 
they are waiting for, namely, the 'Kingdom of God' and 'eternal life'. To these people, 
then, Paul's belated reference to '(not) inheriting the Kingdom of God' probably 
serves as a natural confirmation of their understanding of Paul's argument. 
Thirdly, the close linguistic link between ob %%IjOOVO[IýCFOVCFLV in this verse and 
the similar phrase in 4: 30 has to be considered: ob y(xg [61 %%-qoOVO[týGFEL 6 U'LO'g Tfig 
JTC(L8'LCF%Tjý' , [tFTa TOV UiOý Týg UCUULoag. Already in this text inheritance is in the 
future, promised to those who are bom of the free woman, namely, of the Spirit (4: 23, 
28-29,3 1). Here the negative pronouncement of 'will never inherit' applies to 'the 
son of the slave woman', namely, the son born %(x-rd odQxcc (4: 23,29). Similarly in 
5: 21 the warning is addressed to those who walk 'by the flesh' (oagxf) and practice 
-rd ýgycE -uýg ocEgx6g (5: 16-2 1 a), involving the promise that those who walk 
according to the Spirit bearing its fruit will surely inherit the Kingdom of God. The 
similarity both in the Spirit-flesh antithesis and their actual wording suggests the close 
association of the two statements. 74 
Fourthly, from the tradition-historical perspective, the idea of 'inheriting the 
Kingdom of God' or 'inheriting eternal life' (cf 6: 7-9), corresponding to the Jewish 
idea of 'the age to come' and 'life in the new aeon', has its origin in the same 
Abrabamic promise of the land. Space precludes detailed exposition, but a survey of 
inter-testamental literature easily shows that the idea of 'inheriting the new aeon' and 
similar motifs are firmly rooted in the promise of the land given to Abraham and to 
'4 This is especially so if we remember the aural nature of ancient 'reading'. Cf. Stanton, 
'Law' (1996) 100- 10 1; Harvey, Listening (1998), especially chapter 8 on Galatians. 
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his children. " To be sure, Furnish, like many others, contends that Paul derives the 
idea of 'inheritance' in 3: 15 onward directly from the Abrahamic tradition, while the 
idea of 'inheriting the Kingdom of God' is taken from the early Christian tradition. 76 
But even if we grant this probably unlikely assumption, 77 it does not entail much, 
unless one also claims that Paul is unaware of the motif's tradition-historical origin in 
the Abrahamic tradition, which is falsified by Paul's own, future eschatological 
understanding of the Abrahamic promise in Romans (4: 13). That is, it is very unlikely 
that when Paul speaks of 'inheriting the Kingdom of God', an idea ultimately founded 
on God's 'promise of the land', he intends something quite different from the 
Abrahamic 'inheritance' (of the land) to which he has already referred (3: 15-29; 4: 21- 
3 1). " Apart from the question-b egging assumption of a 'realized inheritance', there is 
nothing that prevents us from relating the idea of 'inheriting the Kingdom of God' to 
Paul's discussion of the Abrahamic 'inheritance'. Paul's discussion of the Abrahamic 
inheritance in Galatians chapters three and four and his talk of the 'inheriting the 
Kingdom of God' belong together. In both places, the 'inheritance' refers to the future 
inheritance of eschatological salvation. 
By the same token, it also seems certain that the reference to 'reaping eternal life' 
in 6: 7-9 should be included within the notion of the inheritance. Both are set within 
" See, e. g., Ps. Sol. 14: 10; 1 Enoch 40: 9; 4 Mace 18: 3; Test. Job 18: 6-7; 47: 1; 2 Baruch 
44: 13; 4 Ezra 7: 96; Slov. Enoch 9: 1; 10: 4-6; 66: 6. Also see Friedrich, EDNT 2: 298; 
Schweitzer, Mysticisin (1930) 210; Kvalbein, 'Kingdom of God' (1997) 68; Hester, 
Inheritance (1968) 29-36,79; Byrne, Sons (1979) 68-70. Gager, 'End-time' (1970) suggests 
its origin in 'a common rabbinic topos'present 'in discussions about heretics' (333) which is, 
of course, rooted in the Abrahamic promise of the land. 
16 Furnish, Ethics (1968) 127; Vos, Pneuniatologie (1973) 30 (26 n. 1); Haufe, 'Gottes Reich' 
(1985) 467-72; Betz 285; Brinsmead, Dialogical (1982) 164-70; Donfried, 'Kingdom' (1987) 
185; Longenecker 258; Martyn 498; Duling, 'Kingdom' ABD 4: 65-66. 
77 The precise phrase, 'inheriting the Kingdom of God' is very rare (Mt 25: 34). Did 7.1 and 
Herm. Sim 9.16.2-4, passages that Betz adduces as evidence are hardly close enough to prove 
the claim. 
78 In Justin we have the connection between 'Abraham's seed according to flesh' and 'eternal 
kingdom'. Dial 140. 
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the same framework of the Spirit-flesh antithesis with the same purpose of 
eschatological warning. Moreover, a comparison of this passage with other passages 
such as Rom 2: 7 and I Corinthians 15: 50 makes it clear that in Paul's thought the 
eschatological Kingdom practically converges with such ideas as 'eternal life', 'the 
imperishable' and 'glory'. All are various expressions of the same reality of future 
eschatological salvation. " 
An important conclusion has been drawn: the Kingdom of God-eternal life is the 
'inheritance' that Paul has been discussing throughout the letter. This means that from 
the first Paul's discussion of the 'promise/inheritance' is structured from a 
consistently future eschatological perspective. Paul's strong emphasis on the 
'heirship' of the Gentile believers and his repeated claim that the 'inheritance' is only 
'through promise' and 'by the Spirit' are therefore not retrospective thoughts looking 
back on what has already transpired and is now present. On the contrary, by his 
repeated talk of 'heir' and 'inheritance', Paul repeatedly draws the Galatians' 
attention to what still lies in the future. Pointing to the eschatological future, Paul's 
consistent claim in the letter is that the Galatians will be able to attain the 
'inheritance' (eschatological salvation) only by holding on to faith and by being led 
by the Spirit. " 
6. Inheritance andjustification 
Having identified the 'inheritance' as final salvation (the Kingdom of God and eternal 
life), we are now faced with an important question: how does this inheritance relate to 
" Rightly, Friedrich, EDNT 2: 279. 
'0 In 2 Clement 5: 5, without referring to the Abrahamic tradition, 'the rest of the coming 
kingdom and eternal life' (&dnavotg -rl-g gEWOýg PaotkEfag %ai tcoýg dtwvfou) is called 
'the promise of Christ' (il h7rctyyr; X(cc Toý X(? to-r6 ). 
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the hope of righteousness, the central concern of the letter? The answer is not far 
away. Earlier in our study we argued that justification/righteousness in Galatians is 
depicted as an exclusively future eschatological gift. " Then, in the preceding and the 
present chapters, we demonstrated that the 'promise-inheritance', identified as the 
'Kingdom of God' (5: 2 1) and 'eternal life' (6: 7-9), also point to the same future of 
eschatological salvation. The implication is clear: justification and inheritance, both 
being future eschatological, are just another way of referring to the same reality of 
final salvation. The hope of righteousness is not different from the hope of the future 
Kingdom of God and of eternal life. " 
Paul's actual treatment of these two themes as functional synonyms confirms our 
conclusion. The first case in point is 3: 18 and 3: 2 1. 
for if the inheritance is by the law, it is no longer by promise (v. 18). 
for if a law that has the power to give life had been given, righteousness would have 
been by the law (v. 21). 
The parallelism between the two verses is fairly strong. Both employ a rhetorical 
argumentatio ad absurdum, positing a hypothetical situation (FH ydQ) in which tx 
t3rCtyyekfCCý83 v6[tov instead of tý L comes in as the answer. What is noteworthy here is 
the switch from 'the inheritance (v. 18) to 'the righteousness' (v. 21). The major 
contested issue throughout is, of course, the inheritance (3: 15-29), but the fact that 
See chapter three. 
Since Paul envisages future salvation as a single reality, this conclusion presents itself very 
naturally. 
83 In v. 21 the actual phrase is missing, but the following statement in v. 22 shows that the 
thought is clearly there. 
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Paul can casually speak of 'the righteousness' while discussing the inheritance 
suggests that for him the two are functional synonyms. 
A similar correspondence is also observable in 3: 22-24. 
But the scripture has imprisoned all things under sin, 
so that the promise from faith in Jesus Christ might be given to those who believe 
22). 
Now before faith came, we were imprisoned and guarded under the law until faith 
would be revealed. Therefore the law was our disciplinarian until Christ came, 
so that we might be justified by faith (vv. 23-24). 
The two statements are similar both in idea and structure: the negative function of the 
law leading to the positive consequence of faith. The only noticeable difference is that 
the latter looks at the situation with its effect on human beings in mind, while the 
former focuses on the law itself" As he describes the consequence or purpose of the 
enslaving function of the law, Paul speaks at once of 'receiving the promise' (v. 22) 
and 'being justified' (v. 24), thereby giving the impression that they are basically 
analogous. Since the 'promise' is that of 'inheritance' (vv. 15-18), " here too, we can 
see the correspondence between the promised inheritance and justification. " 
" So Martyn 362, noting the appearance of 'we' in v. 23. The suggestion that the 'we' in v. 23, 
in contra-distinction to -Ed ndvr(x in the previous verse, refers to 'Jews' should be rejected. 
Contra Longenecker 145; Dunn 197-8. Dunn's conscious emphasis on the 'positive' nature of 
Paul's view of the law, without doubt, bom out of his concern for the heilsgeschichtliche 
continuity seems off the mark, at least in Galatians. 
85 So Schlier 145; Fung 165; Dunn 195. 
16 This clear convergence of inheritance and justification is mostly missed out. Fung 165-6, 
176-7, is a rare exception. In his words, 'justification by faith is seen to be the fulfillment of 
the promise made to Abraham' (177). His view is, of course, that of 'realized 
inheritance/justification'. Cf. MuBner 254. The inheritance and righteousness certainly 
converge, but they do so as future eschatological blessings. 
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A similar correspondence between inheritance and justification is also visible in 
Paul's move from 4: 21-31 to 5: 1-5.87 In both passages Paul's argument is sustained by 
the stark antithesis of L%Fu8F-Q(cc/; tv6[tcc versus 8ouXF-Ca/v6[tog. In the allegory of 
Sarah and Hagar the child who belongs to the realm of freedom/promise/Spirit will 
receive the promised inheritance, while the one belonging to the realm of slavery/law 
is expelled from the household of the promise. Similarly, in 5: 1-5 Paul affirms that it 
is only by persevering in the freedom of the Spirit that one will get to the 'hope of 
righteousness', while resorting to 'yoke of slavery' (the law) simply means excision 
from Christ Himself Remaining in the Christ-given freedom of the Spirit will bring 
the inheritance, i. e., the hope of righteousness; turning back to the law will only cause 
an expulsion from the promise, since it only means a fall from Christ and his grace. 
Paul's talk of 'promise/inheritance' drawn from the Abrahamic tradition is in fact just 
another way of expounding the same truth ofjustification by faith. " 
According to our exposition, then, Paul is no anomaly in the futuristic 
understanding of the Abrahamic tradition in early Judaism and Christianity. There is, 
of course, no denying that Paul is an innovative interpreter of his tradition. Yet his 
innovation is mainly christological, which does not involve a realized eschatological 
redefinition of the promised inheritance in terms of the Spirit. Christ came, and the 
Galatians received the Spirit. This does not, however, affect the validity of God's 
ancient promise of 'the land'. On the contrary, now both Christ and the Spirit are seen 
as God's final confirmation, rather than fulfilment, of this promise (cf. 2 Cor 1: 20! ), 
and as the only way through which to attain to this promised inheritance of God's 
" Scholarly uncertainty over the role of 5: 1 illustrates the unity of Paul's running argument 
between 4: 21-21 and 5: 1-6. Williams 132. Cf. Merk, 'Beginn' (1969) 83-104 (with a survey); 
Matera, 'Culmination' (1988); Harnisch, 'Einilbung' (1987). 
18 Cosgrove's claim that inheritance is never designated as justification is a superficial one. 
Cross (1988) 60,64 n. 44; 'Arguing' (1988) 547. 
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eschatological land which Paul and other early Christians called 'the Kingdom of 
God' (5: 2 1 b) in which they are to receive the gift of God's justification (5: 5) and 
etemal life (6: 7-9). 
Conchision 
The conspicuously future eschatological thrust of Paul's argument, much of which is 
taken up with the discussion of promise and inheritance, has become clear. In the 
Galatian context this 'inheritance' is clearly used as an epithet for eschatological 
salvation drawn from the Scriptures, namely, the kingdom of God and eternal life. It 
has also become clear that this future inheritance is not different from the hope of 
righteousness (5: 5), the central subject of Paul's argument. From first to last, then, 
Paul's argument is sustained by one single aim: to demonstrate that future salvation 
comes only 'by faith', 'through promise', and therefore, 'by the Spirit'. It can be 
variously phrased as 'justification', 'Kingdom of God' or 'eternal life', but the point 
remains the same: one will be able to attain it only nvF-'6[tccTL N itfoTE(t)g. 
The purpose of this consistently eschatological argument seems fairly obvious. By 
writing the letter, Paul warns of the dreadful eschatological consequences of the 
Galatians' present deviation from the gospel and encourages them to persevere in 
faith and the Spirit so that they may be able to attain to the hoped-for salvation. It is 
from this future eschatological perspective that Paul perceives the crisis in Galatia as 
a crisis. From the same perspective he also develops his theological argument in 
which he presents faith and the Spirit as the exclusive means of attaining future 
salvation. " As far as this eschatological 'not yet' remains, it is crucial to hold on to 
faith and the Spirit since only in that way is one able to attain to the promised 
89 This is what we already anticipated in chapter two. 
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inheritance, the hope of righteousness. And this is why the present crisis in Galatia, 
the Galatians' departure from the Spirit, constitutes such a critical matter. 
CHAPTER SEVEN 
PAUL'S CHRISTOLOGICAL ARGUMENT 
Paul's future eschatological perspective in Galatians has become clear. Our 
examination of Paul's argument thus far, however, leaves a crucial dimension of it 
untouched: his interpretation of the Christ event. Following Paul's argument, it is not 
difficult to see how crucial his view of the Christ event is in sustaining his argument. ' 
Not surprisingly, therefore, in scholarly interpretation of the letter it is this 
christological focus that is thought to form the foundation of Paul's realized 
eschatological perspective. By associating the contested privileges such as 
righteousness and inheritance exclusively with the Christ event in the past which 
supposedly marked the inauguration of the new aeon, Paul tells the Galatians that 
those blessings have already been bestowed on those who exercise their faith and 
thereby have participated in Christ, for which the gift of the Spirit serves as the 
evidence par excelleiice. With these privileges already available without the law, 
Paul's polemic against the law is then particularly focused on its eschatological 
superfluity. It is by pointing at the 'already' established by the cross of Christ that 
Paul effectively demolishes the anachronistic 'not yet' of the agitators. ' 
'This is widely noted. Gaventa, 'Singularity' (1991) 149; Weima, 'Gal. 6: 11-18' (1993)90- 
107; Cook, 'Prescript' (1992) 511-519; Fee, Empowering (1995) 380. It is misleading, 
however, to posit Christ as 'one of the main matters in dispute' as Grayston, Dying (1990) 69 
does. Cf. Kertelge, 'Gesetz' (1984) 385. Paul is not debating about Christ but responding to 
the crisis caused by circumcision with his own interpretation of the Christ event. 
' This is the consensus. See Introduction. As HObner, Laiv (1984) 18 puts it, 'why do you 
therefore seek to take the circuitous route by way of circumcision and thus by way of the law 
when it is not in the least necessary, nay more, when it is not in the least possible? ' Also 
Lincoln, Paradise (198 1) 11; Johnson, JVrilings (1986) 308,311; Keck, Letters (1988) 72-73; 
Barclay, Obeying (1988) 102-3; Hong, Laiv (1993) 27,76-78,88-89, passitil; idem, 
'Perspective' (1991) 1-16; Wright, 'Gospel' (1994); Eckstein, Verheij%lng (1996) 225; Smiles, 
Gospel (1998) 73-4,142-46,182,217; Dunn, Theology (1993) 99-100. Cf. Stuhlmacher, 
Reconciliation (1986) 81. 
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In this chapter, we make two major claims. First, this 'realized eschatological' 
interpretation is the outcome of reading a theology into Paul's contextual argument 
(sections 1-3). In a sense, this is a difficult task, because the Christ event is a past 
event. This being so, it is all too easy to read 'realized eschatology' into Paul's 
language which may have no such implication at all. Paul speaks of the event in the 
past tense because he cannot do othenvise, but it does not necessarily mean that he is 
pressing a realized eschatological logic for the Galatians. Our thesis is that once we 
read Paul's christological argument as his response to the problem of the Galatian 
apostasy we will see clearly that it does not show any such intent. This will be 
followed by a second, more positive claim that Paul's focus on the Christ event is his 
way of highlighting the critical role of the Spirit in the Galatians' quest for 
justification and inheritance (section 4). 
1. Does Christ mark the new age? 
Rescuefrom the present evil age (1: 4) 
In Paul's interpretation of Christ's death as the rescue 'from the present evil age' (Ex 
Toý dt6vog Toý bveoTCOTog novqoqoý), scholars commonly see an explicit expression 
of realised eschatology, supposing that Paul interprets the Christ event as the 'dawn of 
3 the new age' or 'the turn of the ages'. However, several considerations make us wary 
of such conclusion. 
' This is the majority view. E. g., G. Vos, Eschatology (1930) 12,24; Davies, Rabbinic (1970) 
36; Wengst, Fonneln (1972) 61; Ladd, Theology (1974) 38,68-69; Brinsmead, Dialogical, 
61-67,189; Meeks, Urban (1983) 176; Silva, 'Eschatological' (1994) 146; Hong, Law (1993) 
77-78; Adams, World (2000) 224,227; Marlyn 90 10 1. 
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First, as Betz points OUt, 4 the issue here is 'the liberation "out of' the evil aeon and 
not of the change of the aeons themselves'. What Paul means is, 'while the present 
evil aeon continues, Christ's coming and the gift of the Spirit have granted freedom to 
the believers in Christ'. ' In Galatians Christ's work of redemption (3: 13; 4: 5; 5: 1,13) 
marks the beginning of the battle between the Spirit and the evil flesh, which is to be 
6 fought with a vivid awareness of the 'not yet' (5: 1-6; 5: 21b; 6: 7-9). The Christ event 
surely marks the crucial turning point, but in Paul's language this 'turning' is never 
that of the ages. 
Second, the wording 'the present evil age' renders the intention of 'realised 
eschatology' unlikely. The predicate Lvecrr(6g, replacing the usual oýTog or výv, is 
clearly emphatic, accentuating 'the threatening presence" of this evil age. This is 
certainly an unlikely step to take if Paul means to suggest the present reality of the 
new age. ' That at the outset of the letter Paul labels the time after Christ as 'the 
present evil aeon' must be taken seriously. 
Thirdly, the unusual form of 'the present evil age' is also noteworthy. That this 
'age' or 'world' is evil is a Pauline commonplace (Rom 12: 2; lCor 1: 20; 2: 6,8; 2Cor 
4: 4; Eph 5: 16), but the actual phrase 'evil age' occurs only here, with an emphasis on 
its morally evil character. ' This emphasis fits nicely with the preceding reference to 
Christ's death 'for our sins'. It seems that Paul, by stressing the evil nature of this age, 
intentionally highlights the moral consequence of Christ's redemption. It is not 
4 Betz 42; Longenecker 8. Witherington 77 notes this, but still insists on the 'new age'. 
' Silva, 'Eschatological' (1994) 146 retorts that Betz's 'objection would be valid if Paul could 
not think in terms of an overlapping of the ages' (146). This begs the question. Where do we 
find evidence for the idea? 
' Rightly, Grayston, Dying (1990) 70: the redemption is that from our 'hopeless situation' but 
not into the 'new age'. 
7 Smiles, Gospel (1998) 72. Also Mu8ner 5 1; Schlier 33: 'etwas drohendes Hereinstehendes'. 
' Rightly, Furnish, 'Christological' (1993) 113: 'Neither "new creation"... nor "new age" is 
specifically in view here'. 
' So Lightfoot 71; Burton 13; Longenecker 9; Smiles, Gospel (1998) 73. 
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difficult to see the relevance of this emphasis to what Paul is to say later in the letter, 
especially in chapters five and six (3: 22!; 5: 24! ). In sum, Paul's references to the 
Christ's 'rescue from the present evil age' (1: 4) do not suggest the inauguration of the 
new age by Christ's redemption. 
New age in Paul? 
More generally, scholars commonly suppose that for Paul the new age is somehow 
already inaugurated in the present, producing characteristic 'overlapping of the ages' 
which forms the ftindamental framework of Paul's theology as a whole. A two-age 
scheme in Paul is a reasonable supposition, but the way Paul speaks of the matter 
hardly enables us to affinn the present realization of the new age. A few 
considerations can be made. 
First, Paul never speaks of 'the coming age' in his undisputed writings. 'O Given 
the fundamental importance that scholars confer on this scheme, Paul's silence on this 
key motif is striking. Despite the scholarly tendency to relativize the significance of 
this silence, it is indeed a phenomenon that is very hard, if not impossible, to explain 
on the assumption of the 'realized' new age, especially in contrast with his heavy 
reference to 'this age'. 
Secondly, the phrase, 'the coming age' occurs in Ephesians 1: 21 but somewhat 
later we also come across the plural 'the coming ages' (2: 7), implying many more 
ages still to come. Significantly, this 'coming age', despite the strong realized 
eschatological emphasis of the letter, definitely lies in the future. In Ephesians the 
Christ event did not inaugurate the new age. 
" This is noted by Conzelmann, Outline (1969) 207. Most scholars seem to have a 
predetermined penchant for the two-age scheme. Keck is typical: 'Although Paul never uses 
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Thirdly, the closest Paul moves to such an idea is his reference to 'the ends of the 
ages', both in the plural (I Cor 10: 11). Now believers stand at the end of many ages, 
not just of the present one. " Even if the plurals are merely rhetorical, standing at the 
end of the ages is a far cry from the actual arrival of a new age. 
Fourthly, the way Paul alternates between 'this age' and 'this world' (v6cY[tog) in I 
Corinthians as the opposite not of 'the coming aeon' but of 'God' also suggests that 
the intended contrast is more ontological or moral than eschatological (1: 20-21,27-8; 
2: 6,8,12; cf. Rom 12: 2). 12 Paul's argument in the passage does not require the idea of 
a new age, whether realized or not. Judging from Paul's own writings, the notion of 
'the overlapping of the ages' seems out of the question. 13 
Intertextuality? 
Since Paul never speaks explicitly of a 'realized' new age, scholars mostly resort to 
the logic of intertextuality supposedly generated by Paul's use of Jewish apocalyptic 
motifs: 'revelation' '14 'the Spirit', 
` 'Jerusalem above' 16 and most crucially, 'new 
the entire phrase, his references to "this aeon" show that he assunles the duality'. Letters 
(1988)74. 
" Hays' clever rendering, 'on whom the ends of the ages have met' is wrong. Granted the 
dual meaning of the plurals, what he needs is the 'end' (-rUog) of one and the 'beginning' 
(&@Xý) of another, not two 'ends' (-O, ý). The Greckrtkog never refers to the 'beginning' end. 
Moral Vision (1996) 20,56 n. 14. 
" Cf. Adams, World (2000) 227. Certainly, Paul does not mean that God belongs to the 
coming age. 
" Baumgarten's sober assessment of relevant data in Apokalyptik (1975) 180-184 seems lost 
in the enthusiastic hail of Paul the apocalyptic. 
14 Bornkamm, 'Revelation' (1974) 95-96: since the word originally refers to 'a freshly 
commencing, aeon-changing, eschatological act of God', Paul, by speaking of 'the "coming" 
of faith', 'gives the apocalyptic idea a radical new twist, by relating it no longer to a saving 
event which is yet to come but to that which has already been realized'. Also Kim, Origin 
(1984) 72,274; Martyn (see Introduction). 
" See 6.3 above. 
16 Most strongly, Lincoln, Paradise (1981) 18-22 followed by Hanson, Abrahani (1989) 149- 
50. Also see MuBner 326; Cosgrove, 'Sarah' (1987) 23 1; Lambrecht, 'Abraham' (1999) 528. 
Despite his otherwise strong realized eschatological interpretation, Martyn 440 is much 
soberer: 'the community that is both above and future, being ready to descend to earth at the 
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creation'. " The logic is simple. In the Jewish apocalyptic tradition these motifs are 
associated with the new age. Paul uses them to describe the present effect of the 
Christ event. By so doing, Paul in effect claims that the waited-for eschaton/new age 
has been inaugurated through the work of Jesus Christ. 
Despite its being a virtual consensus, this view builds upon several questionable 
assumptions. First, the Gentile Galatians, if they are to detect such a subtle move at all, 
must have substantial familiarity with the Jewish apocalyptic thought-world. But it is 
not easy to imagine that the Gentile Galatians living at the heart of the Greco-Roman 
world knew the Jewish apocalyptic well enough to catch the radical claim of 'new 
age' supposedly communicated by such a subtle means. " Paul the Jew might have 
entertained such a possibility, but it would have most Probably been lost on the ears of 
the Gentile Galatians. 
Secondly, the logic of intertextuality requires that these motifs are 'technical 
tenns', i. e., virtual synonyms of the 'new age', which automatically conjures up the 
idea of 'new age' regardless of context. If they also contain other connotations, more 
than one intertextual inferences are possible, and readers would be at a loss which 
aspect of these potential meanings Paul intends. This sort of exclusivity is indeed too 
big an assumption to make. For example, Mell makes a strong case for the technical 
meaning of the 'new creation', " but is its bond with the 'new age' strong enough to 
exclude other connotations and disallow any further change of its meaning? When 
Paul invokes such motifs as 'revelation' or 'the Spirit' in relation to the Christ event, 
is the idea of 'new age' as obvious as is usually assumed? 
parousia' (emphasis added). For a sober assessment of the data against the background of the 
Jewish thought, see Horbury, 'Land' (1996) 219-222. 
See section 3 below. 
In reality, for this sort of subtle method to work, the tradition has to be an integral part of 
one's world-view so as to generate an immediate response to any change to it. 
" Mell, Neite Schdpfung (1986) 47-257. 
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Thirdly, granting that these motifs are technical terms for 'new age', it does not 
necessitate the inference of the presence of the new age. An easier inference would be 
that Paid uses these words in different senses. He takes them up out of their original 
contexts and puts them to a very different use, that is, to speak of the immediate 
consequence of the Christ event without necessarily implying the presence of the new 
age . 
20 The rabbinic use of the 'new creation' motif shows how easily this can be done 
(Getz. Rab. 39.14). Changing the meaning of words would have been much easier than 
turning the ages themselves. Especially when Paul himself never makes any explicit 
claim to such effect, why should ive draw such a difficult inference? 
Fourthly, despite scholarly willingness to endorse the idea, one has to remember 
that for Paul's contemporaries for whom the new age is so obviously 'not yet', the 
claim of a 'new age' must have been a very difficult idea which will not easily get 
across unless one makes it absolutely clear. Yet in his extant writings Paul never 
speaks of 'new age'; on the contrary he himself explicitly states that the new age is 
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still in the future (Eph 1: 21; 2: 7). Under the circumstances, no sensible person 
would have guessed Paul's alleged claim of a new age. Just a few allusions are not 
enough for an 'incredible' claim. Even if Paul had said 'new age' over and over again, 
people could not have helped asking back, 'What on earth do you mean by thatT, 
probably thinking that Paul is using the tenn 'new age' very strangely. 
Fifthly, instructively, Paul's use of another 'apocalyptic' motif belies the alleged 
intertextual logic of the new age: the apocalyptic birth pangs (4: 19; cf. 4: 27; 1 Thess 
5: 3). To be sure, this motif too is associated with the eschaton but its reference is not 
20 Concerning the 'new creation', Adams, Constnicting (2000) 226 recognizes this possibility 
without pursuing it further. Baumgarten, Apokcalyplik (1975) 169-70, while still subscribing 
to a realized eschatological view, thinks that Paul 'radically decosmologized' the meaning of 
this phrase. 
" Even if not Pauline, the letter certainly belongs to Pauline tradition. And the author's 
overall realized eschatological tendency suggests that this idea comes from Paul. 
199 
to the new age itself but to the tribulation which pi-ecedes it, namely, the antecedent 
events to the birth/coming of the Messiah (IQH 11: 9-11; cf, Mk 13: 8; Mt 24: 8; Rev 
12). As the imagery goes, the mood is a desperate 'not yet' rather than that of a 
confident 'already'. Paul's application of this imagery to his present ministry is 
therefore suggestive. By depicting his ministry as 'apocalyptic' birth pains, Paul in 
effect labels the present crisis 'an instance of the last-ditch effort by which God's 
enemies hope to thwart the eschatological redemption of the elect'. " 
The thrust of the imagery is clear: the present situation 'preclude[s] a simple 
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reference to the Galatians' birth as a punctiliar event accomplished in the past'. That 
is, the intertextual meaning generated by this motif is precisely the opposite: with 
Christ yet to be bom, the Galatians are now in the pre-Messianic period. Hence, an 
appeal to the logic of apocalyptic intertextuality is inherently self-defeating, for the 
simple reason that Paul's use of the apocalyptic motifs is confusing in its possible 
eschatological implications. This means that the alleged eschatological intertextuality 
is not part of Paul's intention behind his use of 'apocalyptic' motifs. Speaking of the 
presence of the new age in Paul, popular as it may be, is certainly going beyond the 
evidence in Paul himself. 
2. Christ and the laiv 
Now we move on to Paul's interpretation of the Christ event in tenns of liberation or 
redemption from the law. All too often, due to the theological weight of the subject 
(Christology), interpreters fail to perceive the immediate purpose of Paul's discussion. 
Our purpose here is to bring out its contextual meaning, no doubt, with a view to 
22 Martyn 430. 
23 Martyn 429. 
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showing the problem of a realized eschatological reading. We discuss Paul's 
christological argument in three parts: 3: 10-14; 3: 15-29 and 4: 1-7. 
Christ and the curse of the laiv (3: 10-14) 
Apart from the adumbration in 2: 19-21,3: 10-14 is Paul's first extant interpretation of 
the Christ event in relation to the law, which follows up his argument concerning the 
blessing of Abraham in 3: 8_9.24 Here Paul takes several radical steps. First, he draws a 
dark picture of the law. That one is not justified 'in the law' (v. 11) is familiar (2: 16), 
but Paul presses this shared conviction one step further. Instead of Providing the 
blessing ofjustification, the law only incurs curse: 'all who belong to works of the 
law are under curse' (v. 10)". Together with this, he also drives a clear wedge between 
law and faith: 'the IaNv is not of faith' (12). Depicting the law as demanding exclusive 
allegiance to its own 'way of life' (3: 12) '26 Paul simplifies the matter as a clear-cut 
'either/or'. Thirdly, Paul reinterprets the shared conviction of Christ's death 'for us' 
(ij7r, C) ýý6)V)2 E 7by relating it to the curse of the law: 'Christ redeemed us from the 
curse of the law' (v. 13) . 
2' By relating the law with curse and defining Christ as the 
Sanders, Laiv (1983) 22; Dunn 169. 
The curse is not just possibility but reality. Contra Stanley, 'Curse' (1990) 500; 
Witherington 233; Williams 90; Spanje, Inconsistency (1999) 202-3. The only reason Paul 
actually gives for this is people's failure to keep the law ill toto (v. 10b). Cf. Luz, 
GeschichisversOnIdnis (1968) 149. Paul's conviction is surely christological, which, however, 
inevitably involves an anthropological judgment. Contra Sanders, Palestinian (1977) 482-4; 
Donaldson, 'Curse' (1986) 101; Cousar, Cross (1990) 114. 
" Rightly, Choi, 'Spirit' (1998) 189. The contrast is not between 'performance' and 'faith'. 
Contra Mu8ner 230-1; Westerholm, Laiv (1988) 113-4; Kruse, Law (1996) 84. Dunn's 
assertion (117) that Paul's quote of Lev 28: 5 is 'essentially a positive view' is prejudiced. 
After v. 10 and before v. 13, this is an ironical way of announcing death (curse) rather than 
life. The covenant was not 'effective ... for Israel' during the time before Christ (175-6); they 
were 'under curse' and in effect outside the covenant (3: 11,13,22), as Dunn himself, self- 
contradictorily, acknowledges (178). 
" Whether this is pre-Pauline (Betz 150; Longenecker 121-2) or not (Dunn 177) is the 
question we cannot know the answer. 
2' Eckstein, Verheij%ng (1996) 153-54; Rdisdnen, Laiv (1983) 59. Whether Paul develops 
such a view for the first time here or has already done so, probably in the light of his 
Damascus experience, is an issue attracting lively scholarly discussion. Strecker, 'Befreiung' 
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redemption from this curse of the law, the point of the whole argument is clear: the 
blessing ofjustification, and the Spirit for that matter, are only 'in Christ Jesus' and 
'by faith' (v. 14). The conclusion in v. 14 then is no mere reiteration ofjustification 
by faith in 3: 6-9. " After 3: 10-13, the claim is more specific: the blessing comes to the 
Gentiles 'in Christ Jesus' and not 4, rpycov vdltov as thefoolish Galatians (and the 
agitators behind theni) would have it. Since justification requires liberation from the 
curse of the law, the Galatians, if they are to be justified, should stay clear of the 
law. " Christ and the law are mutually incompatible. 
Arguing for this incompatibility, Paul's immediate point is that Christ's 
soteriological significance ffor us'), which is assumed to be obvious, involves our 
liberation from the curse of the law. He grounds this controversial interpretation on a 
further claim that Christ himself became the curse on behalf of us: yFv6[tFvog 'MEQ 
I-I fjýwv xaTaQct (cf. 2 Cor 5: 2 1; 1 Cor 1: 3 0). it is to justify this second claim that Paul 
appeals to the Christ event. To be precise, Paul's concern is not Christ's death itself 
but the specific infon-nation that he died 'on a tree' since it is this particular fact that 
provides the necessary justification of his association of Christ's death with curse: 
'Cursed is everyone who hangs on a tree' (Deut 21: 23). " 
In this antithetical logic of laNv/curse and Christ/redemption we do not see any 
particular intention of capitalizing on the 'already' of the latter. Christ surely liberated 
us but turning this into 'an act in which the law was robbed of its universal power to 
(1975) 479-508; Stendahl, Paul (1976) 23-40; Rfiis5nen, Law (1983) 229 (256-63); Dunn, 
Law (1990) 89-107; Suhlmacher, Reconciliation (1986) 68-93,110-168; Kim, Origin (1984) 
269-311. 
" Many interpreters fail to appreciate the polemical note directed at the judaizing Galatians'. 
E. g., Dunn 168-180; Wright, Climax (1991) 153-56; Donaldson, 'Curse' (1990) 94-112. 
31 Unlike Sanders, Law (1983) 25-26, v. 13 is therefore crucial for Paul's argument. 
" Rightly, Eckert, Verkkiindigung (1971) 78. For this verse see Wilcox, 'Upon the Tree' 
(1977) 85-99. For the data in Qumran (4QpNah; II QTemple 64: 6-13), see Fitzmyer, Advance 
(1981) 125-46. 
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curse"' is squeezing Paul's language too much since it ignores the Galatian context in 
which the curse of the law is posing a serious threat. Speaking of curse and 
redemption, therefore, Paul's primary concern is the Galatians in the present, not the 
Jewish Christians" or humanity in general" in the past: 'All who are (dufv) of works 
of the law are (eLcjfv) under curse' (v. 10); 'Christ redeemed its' (v. 13). " That is why 
Paul, addressing the Gentile Galatians, presents Christ as our liberation from the curse 
of the laiv. 
In context, this is clearly a way of warning the Galatians that their attraction to the 
law means losing the freedom in Christ and returning to the curse of the law instead of 
justification. " Could anyone in the Galatian churches have missed the sharp lash of 
criticism when Paul announces, '. 411 who (6CFOL) belong to works of the law are under 
curse' (v. 
Abraham, Christ and laiv (3: 15-29) 
In 3: 15-25 Paul's polemic continues but now with a chronological logic. Paul's 
argument is twofold (vv. 15-18, vv. 19-29). First, the law came much later (Rc-rd) than 
the promise which had already (; tLo6) been ratified by God (vv. 16a, 18). On the basis 
" Martyn 321; idem, 'Crucial Event' (1996); Luz, Geschichtsverstandnis (1968) 153. 
Scholarly failure to relate v. 10 to v. 13 is surprising. If the law had lost its cursing power, 
taking it up would not do any harm to the Galatians. 
" Contra Lightfoot 140; Betz 148; Donaldson, 'Curse' (1986) 95; Hong, Law (1993) 14 1; 
Wright, Cliniax (1991) 154. The problem of this view is 'we' in v. 14, which refers to the 
Galatians. Cf. Rdisdnen, Law (1983) 19: 'Now, it would be strange, if the pronoun tacitly 
changed its reference in v. 14'. 
34 Contra Byme, Sons (1979) 153,182; Bruce 167; Dunn 176-77; Cousar, Cross (1990) 116. 
" Addressing the Galatians, 'us' includes the Galatians. See Hubner, Law (1984) 150. 
36 Rightly, Spanje, Inconsistency (1999) 202-6. Cf. Stanley, 'Curse' (1990) 501 and Patte, 
Paul's Faith (1983) 48-57. The view of Donaldson, 'Curse' (1989) 102 that Paul interprets 
the Christ event as liberation from the curse of the law because it 'is not possible to make an 
end run around the law and those in its domain' misses the point. 
3' Esler, Galatians (1998) 254 n. 9; Sanders, Paid (1991) 57-8. Matyn 317 n. 105 notes that 
Paul turns to such words as xcE-rdQcE and ýtayogdt(o 'for the Galatian situation, but still fails 
to bring it to bear on his interpretation of v. 13. 
203 
of the testamentary principle of finality adduced in v. 15, it then follows that the law 
is not the proper channel of inheritance (v. 17). Second, Christ marks the termination 
of the law as our natbay(oy6g. " Since Christ too is a recipient of God's promise as 
Abraham's Seed (vv. 16,19), his coming marked the effective reinstitution. of the 
promise covenant, and therefore the end of our imprisonment under the control of the 
law (vv. 19-25). Again, the result is that the inheritance is only available 'through 
promise', that is, 'in Christ' (vv. 26-29). Paul's logic is clear. In relation to the 
promise, the law came too late; in relation to Christ/faith, it had run its course, when 
he finally came. Between Abraham on one side and Christ on the other, the law is, so 
to speak, edged oUt. 39Therefore, the law has no place in the Galatian believers' quest 
for justification/inheritance which is only 'by promise'. 
Here Paul's logic is consistently chronological, as is confirmed by his liberal use 
of temporal references. " The law came in 430 years after (VF-Td) the promise which 
had been ratified earlier (3-rQoxF-xuQ(oVývijv, v. 17). The law had been here only 'until' 
(&7, Qtg oU) the Seed came (v. 19). We were under the law 'before' (; rLo6) the coming 
of faith, namely, only 'until' (eLg)" the revelation of faith (v. 23). 
42 The law had been 
our disciplinarian 'until' (eLg) the time of Christ (v. 24). Thus, 'Now that faith has 
come, we" are no longer (OMU) under the disciplinarian' (v. 25). 
" This has been the subject of intense scholarly discussion. For attempts to highlight its 
positive role, see Young, 'Paidagogos' (1987) 150-76 (with extensive background 
discussion); Belleville, 'Under Law' (1986) 53-78 (59-63); Lull, 'Pedagogue' (1986) 481-98 
which also contains a bibliography for the negative view. 
" Cf. Conzelmann, Outline (1969) 223; Watson, Text 190-9 1; Barrett, Paul (1994) 73. 
40 Cf. Longenecker, Triumph (1998) 118; Witherington 262; Donaldson, Gentiles (1997) 65. 
41 In both v. 23 and v. 24, the sense is clearly chronological. So most commentators, e. g., 
Duncan 121-2,128; Betz 178; Mu3ner 257; Longenecker 148-9; Bruce . 183. Contra Burton 200 ('pregnant use'); Fung 169-170. Paul's emphatic point in this verse is that the law was 
our custodian only until Christ so that our justification may be exclusively by faith in Christ. 
" That is, revelation of 'faith', not 'Christ'. Paul speaks of the revelation of many 'things' 
(e. g., Rom 1: 17,18; 2: 5; 8: 18; 1 Cor 2: 10; Phil 3: 15) or of the risen Christ (I Cor 1: 7; 2 Cor 
12: 1; Gal 1: 12,16; Eph 3: 3; 2 Thess 1: 7) but never of 'Christ' to denote his first coming. 
" See nn. 33-34 above. 
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The way Paul appeals to the Christ event also changes accordingly. Since Christ 
now functions as a carrier of God's promise, and since Paul's logic is mainly 
chronological, all Paul needs to claim the priority of the promise and the temporary 
function of the law is Christ's 'coming' (vv. 19,23,25). Thus, how he died ('hanging 
on a tree', 3: 13) or how he was born ('being born of a womanTunder the law', 4: 4) is 
not relevant for this particular argument. 
Is Paul's claim here, as most scholars believe, the eschatological superfluity of the 
law? The chronological thrust of the argument and especially the statement in v. 19 
seem to imply this idea. We have to be careful, however, since the law is still alive 
and active, which is eloquently illustrated by 'the present Jerusalem' (4: 25) and now, 
to Paul's dismay, by the crisis in Galatia. The Galatian crisis itself presupposes the 
ongoing relevance of the law and its curse (3: 10; 4: 8-11; 5: 1). 4 The change happens 
to us, not to the 'law'. The demise Christ's coming occasioned is not that of the law 
itself but that of believers'slavery. 'But now that faith has come, ive are no longer 
subject to a disciPlinarian' (3: 25). This fonns an interesting contrast to the idea of 
Christ as 'the end of the law' in Romans (10: 4). It is simply not true to say that the 
coming of Christ rendered the law eschatologically 'obsolete' or 'inoperative', 45 not 
even the nuda le-x ('naked law'). " It is precisely because the law is so lethal, cursing 
and enslaving those who are under it, that the Galatians' foolish wish to be under the 
law constitutes such a serious crisis. 
In the context in which the Galatians want to take up the law, Paul's chronological 
argument can hardly be a realized eschatological affirmation of the 'already' of 
' Paul's use of 'the Scripture' for 'the law' (v. 22) may be an indication of this. Belleville, 
'Under Law' (1986) 56,58 disputes the equation of the two, but the parallelism is too strong 
to be explained away. Compare v. 22 and vv. 23-24. 
" Contra Hiffiner, Theologie (1993) 83 and most others. 
46 Contra Cranfield, 'Law' (1964) 62-63; Hong, Law (1993) 125-169. 
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freedom from the law and the superfluity of the latter. This sort of announcement is 
meaningless anyway since the Galatians can join the law and thereby scrap this 'no 
longer' and 'already' anytime they want, as indeed they wish to do now. With the law 
posing a serious threat to the Galatians' quest for God's inheritance (3: 18), Paul's 
chronological argument, accentuating the inconipatibility of the law with promise and 
faith, " functions as a strong warning to the Galatians of the consequence of their 
foolish behaviour. One is either Lv Xqotcj'tý or bn6 ncabayoy6v; one cannot belong to 
two different 'periods' at the same time. Of course, they can choose to belong to the 
'time' of the law, but then it means they lose the freedom Christ has brought for them 
(3: 25-26), and return to their former life in slavery, with the result that they will also 
lose the promised inheritance which only comes by faith. Paul's logic here is not that 
of realized eschatology. 
Christ and slavery under the law (4: 1- 7) 
Paul's discussion of Christ in 4: 1-7 combines the motif of 'liberation from the law' in 
3: 10-14 and the chronological thrust and emphasis on 'heirship' in 3: 15-29. Here too, 
Paul's skilful use of time references, contrasting the times 'before' and 'after' Christ, 
effectively highlights the law's incompatibility with Christ. In the illustration (1-2) we 
hear that the heir does not differ from a slave 'during the time when' (Lq)' 6(jov 
X06vov) he is a minor, and he is under guardians and trustees 'until' (&XQL) the time 
set by the father. The contrast between slavery and liberation becomes more explicit 
in the explication (3-5): 'when' (6-re) we are minors, we were under the elements of 
the world (3), but 'when' (6-re) the fullness of time came, God sent His Son. The 
" So Cosgrove, Cross (1988) 71. 
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result is our redemption from the law and adoption as sons (5), leading to the 
exclamation: 'Ob%6TL you are a slave &XW a son! ' (7a). 
48 As we have seen, Paul's description of the time before Christ is singularly 
coloured by the motif of 'slavery' under the law (1-2,3). Then 'the fullness of time"' 
came, and God sent His Son accordingly (cf. 3: 25). This may have been enough in 
another context, but Paul continues: Christ was 'bom of a woman' and 'came under 
the law'. The purpose is obvious: 'so that he might redeem those who were under the 
law' (5a), and 'so that we" might receive adoption as sons' (5b). Paul's point is 
simple: since the very purpose of Christ's coming is our redemption from the law, 
commitment to him necessarily entails the dissolution of any relation to the law. The 
result is, of course, exactly the same: the law and Christ do not mix. 
Once again, Paul's depiction of the Christ event is determined by the specific 
point he wants to get across in this particular argument. As in 3: 10-13 the salvific 
significance of Christ's death is presupposed. His immediate claim here is that it 
involves liberation from the law. " That Christ redeemed us from the law is backed by 
the fact that he too came to be 'under the law', which is further justified by the fact 
that Christ was 'bom of a woman'. This time it is Christ's incarnation, not his 
'hanging on a tree' (3: 13) nor his 'coming' (3: 15-25), that Paul needs to maintain his 
claim of 'freedom from the law'. " 
See 6.2 above. 
See n. 96 in chapter five. 
See nn. 33-34 above. 
3: 10-14 is designed to prove that the Abrahamic 'blessing' does not come from the law. 
Accordingly, its 'curse' receives accent, with Christ becoming the redeemer from this 'curse'. 
In 4: 1-7 the law itself is at issue, and therefore Paul drops 'curse' and simply speaks of 'the 
law'. 
12 Our concern is to discern the contextual nature of Paul's use of the Christ event and not to 
drive a theological wedge between the incarnation and the crucifixion. See the caution by 
Hooker, Adain (1990) 15. 
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Here too, we should be careful not to squeeze Paul's declaration, 'You are no 
longer slaves but sons! ' (4: 7a). " To be precise, Paul's point is the tennination of our 
slavery, " and not the eschatological obsoleteness of the law which remains as relevant 
as ever. In fact, for the Galatians in whose life the 'Abba' cry plays an essential role, 
Paul's declaration of sonship as evidenced by the Spirit is nothing more than a 
reminder of what they already know. What is really surprising is Paul's claim that this 
Spirit-sonship, which involved freedom from pagan idolatry, also involves freedom 
from the law. Addressed to the Galatians who are on the verge ofjoining it, this then 
is in no way an unconditional endorsement of their unchangeable sonship. On the 
contrary, this emphatic 'no longer' functions as a sharp warning, revealing the true 
nature of their behaviour and its consequence, as is easily confinned by his charge of 
apostasy in the following verses (4: 8-11). What Paul is actually saying to the 
Galatians is that they should not come under the law again if they are to remain as 
God's sons and heirs. 
In sum, throughout the letter the upshot of Paul's christological argument is the 
incompatibility of Christ and the law. Each time, Paul presses this point from a 
different angle: Christ means liberation from the curse of the law (3: 10-14), the end of 
the law as ourpaidagogos (3: 15-25) and liberation from the slavery under the law 
(4: 1-7). In turn, these claims are supported by appealing to different aspects of the 
Christ event according to the immediate need of Paul's logic: 'hanging on a tree' 
(3: 10-14), 'coming' (3: 15-25) and 'being born of a woman' (4: 1-7). 
53 See Grayston, Dying (1990) 81-82. 
54 Cf. NEB; LiihnTiann 80. 
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Paul's appeal to the Christ event is therefore highly contextual and shows no 
particular intention of pressing a realized eschatological point. The Galatian crisis 
itself, in which the law is by no means obsolete or superfluous, falsifies a realized 
eschatological reading of Paul's christological argument. That Paul's logic is not 
eschatological is further confinned by the allegory in 4: 21-31 where both the law and 
promise, corresponding to the flesh and Spirit respectively, fon-n synchronic 
alternatives for the Galatians to choose. " Paul's point throughout is not that the law is 
chronologically outdated, but that it is fatal, placing one under the sway of the flesh, 
the consequence of which is exclusion from God's inheritance (3: 3,10,19-25; 4: 3-5, 
8-11,30; 5: 1,18). 
3. Paul's polemical use of the 'crucifixion'niolif 
Interestingly, Paul does not uses the term crucifixion in his christological argument 
itself (3: 10-4: 7), but he uses it three times as he speaks of himself and the Galatians 
(2: 19-20; 5: 24; 6: 14-16). Not surprisingly, these passages too are frequently adduced 
as evidence for Paul's realized eschatological perspective. But once again, proper 
attention to the context indicates that this is a misreading of Paul's intentions. The 
purpose of this section is to substantiate this claim. 
The crucified Paul 1 (2: 17-21) 
The first use of the crucifixion image occurs in 2: 19-20. The passage is variously 
construed, but in our view the whole section is Paul's criticism of Peter's behaviour as 
a breach of 'the truth of the gospel' (v. 14), i. e., the truth ofjustification by faith. As 
Paul sees the matter, Peter's withdrawal from the Gentile believers amounted to 
55 Cf. Boers, Justification (1994) 70. 
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labelling the Jewish Christians 'sinners'. Inasmuch as their mingling with Gentiles 
was encouraged by their belief that justification is only available in Christ, Peter's 
behaviour in effect rendered Christ himself as 'the agent of sin' (v. 17). Moreover, it 
also meant 'reinstating' the law which had already been demolished as incapable of 
providing righteousness (v. 16), making Peter himself a 'transgressor' (v. 18). Paul's 
manifesto in vv. 19-21 comes in as a polemic against such 'hypocritical's' disposition 
of Peter, and against the propaganda of the agitators for that matter. Using Peter's 
blunder as the launch pad, Paul declares his own stance vis-ý-vis the law. " 
Shocking as it must have been in the ears of other Jewish Christians, Paul 
announces that his commitment to the crucified Christ involves his own death too, 
that is, his death in relation to the law: bia v6[tou" v6[ty'9 dmfflavov (v. 19). The 
shock doubles when he says that he died to the law 'with a view to living in relation to 
God' (v. 19). This is a bold polemic since it suggests that the law is only a hindrance 
to his life in relation to God. " Paul had to abandon the law because he simply could 
not have any life in relation to God while living under the law. " Thus, any attempt to 
deny his 'death in relation to the law' by rebuilding it can only mean a flat denial of 
his God-oriented life. So Paul cries, 'I do not nullify the grace of God! "' 
56 Cousar 48 notes the observation of Wilckens, TDNT 8: 565 that in Hellenistic Judaism the 
word also carried the meaning of 'apostasy', which coheres well with the Galatian problem of 
apostasy (1: 6). 
51 Similarly, Anderson, Rhetorical (1996) 134. 
" 3: 13 and 4: 4-5 seem to provide the most reliable key to this cryptic phrase. So Tannehill, 
Dying (1967) 5 8-9; Bruce 143; Fung 123. Contra Burton 133; Duncan 70. 
" The primary connotation is 'separation. Burton 132; Fung 122; Martyn 256. Cf. Romans 
6: 2,10,11; 7: 6. 
' So Burton 134; Duncan 70-7 1. Cf. Ebeling, Thith (1985) 147. 
61 One senses a strong polemic against the view of the law as a source of life. Deut 30: 15-20; 
32: 47; Ps 119; Prv 3: If, Sir 17: 11; 45: 5; Bar 3: 9; 4: 1; m. Abot 2: 7-8; 4 Ezra 7: 17,21; 14: 30. 
But see Ezek 20: 25. 
62 Cf. Lightfoot 119. 
210 
It is to justify this refusal to take up the law again that Paul brings in the cross of 
Christ. Paul's focus, even fixation, on the motif of death is unmistakable. " For Paul 
committing himself to Christ means participating in his death/crucifixion (v. 19), 
which also involves his death in relation to the law. ' And, as the perfect 
u-uvEu-ra'OLpwýtaL indicates, it is the reality of his death, i. e., his severance from the law, 
that characterizes his present life in faith. Of course, Christ's resurrection too is 
presupposed (1: 12,16), but this should not obscure Paul's immediate purpose of 
accentuating his separation from the law. Thus, even this 'Christ living in me' is now 
perceived in the light of his death rather than resurrection: who 'loved me and gave 
himself for me' (v. 20). ' V. 21 further confirms this: 'for if righteousness was from 
the law, Christ would have died in vain! ' (v. 2 1). The effect of Paul's focus on the 
death motif is clear: his faith in the crucified Christ does not allow any room for the 
law. " 
Is this crucifixion of T intended, as most scholars think, as a description of 
'believers' objective position in Christ"' including the Galatians, with the T being 
guniversal' or 'paradigmatic'? " This is not so, however. 
First, in the context of the Antioch incident, the passage is part of Paul's polemical 
and personal manifesto. " As his emphatic refusal in v. 21 shows, " the main point is 
" Cf. Hays, 'Christology' (1989) 278. 
64 Here Paul assumes that Christ's death is a death vis-a-vis the law. 
6' The two aorist verbs clearly point to Christ's death on the cross. See Vos, Pneumatologie 
(1973) 86: '[z]u beachten ist aber, daß Christus nicht in seiner Funktion als Auferstandener, 
sondern in der Funktion des Gekreuzigten erscheint. See also Fumish, 'Christologieal 
Assertion' (1993) 113-15; Cousar 6 1. 
66 Mu6ner 179; Brinsmead, Dialogical (19 82) 75. 
67 Burton 136; Fung 123, following Ladd, Theology (1974) 485. 
61SO most scholars, e. g., Betz 121; Kilmmel, "'Individualgeschichte"' (1978) 140; Kertelge, 
'Rechtfertigungslehre' (1968) 218-219; Martyn 102,280. 
69 Rightly, Witherington 190; Ridderbos 106-7; Duncan 72; Davies 197; Bur-ton 132,134. 
Contra Weder, Kreitz (1981) 176-77. 
7" Rightly, Lambrecht, 'Reasoning' (1996) 59; Ebeling, Tnith (1985) 150; Smiles, Gospel 
(1998) 186-88. Contra Burton 140; Schlier 104. 
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his deterinination to make Christ the exclusive centre of his life in contradistinction to 
the disposition of Peter. No doubt, this presupposes a christological foundation, but 
that is not what Paul is getting at. It is Paul himself who tore down his relationship to 
the law; it is he who, unlike Peter, refuses to rebuild it (v. 18). 
Secondly, in the context of the Galatian crisis too, Paul's statement functions as a 
7 71 
rebuke of the Galatians. 1 As we have seen, Paul's view of the present state of the 
Galatians is a bleak one, a disposition so different from his own: apostasy (1: 6; 3: 3; 
4: 8-11; 5: 7); 'ending with flesh' (3: 3); 'not obeying the truth' (5: 7). Addressed to 
those who, desiring to be under the law (4: 2 1), are turning a blind eye to Christ 
crucified (3: 1), Paul's announcement of his own crucifixion 'with Christ' and 'to the 
law' can hardly be an affinnation of their faith in Christ. " No doubt, the truth of 
dying with Christ remains universal, equally applicable to the Galatians. The trouble 
is, however, that they themselves, enticed by the law, are abandoning this truth. " For 
this reason, Paul even changes the shared confession about 'Christ's death bntL) h[twv 
into his own personal experience of Christ 'who loved ýtt and gave himself WdQ 
Lg6% a move witnessed only here in his entire writings. " Thus, Paul's criticism of 
Peter, like his autobiographical narrative as a whole, " is his criticism of the behaviour 
" Brinsmead, Dialogical (1982) 69,188 notes this, but still misses his own point. 
72 See 2.2 above. The contrast between Paul's uprightness and the Galatians, deviation forms 
a major feature in Paul's argument (1: 6-9; 4: 12,16; 6: 12-15). 
" Rarely, Suhl, 'Galaterbrief' (1987) 3113. 
7' The criticism of Schlier by Eckstein, Verheij%mg (1996) 44 therefore also applies to 
Eckstein himself. Faith itself is now at issue not only between Peter and Paul but also between 
Paul and the Galatians. See Chrysostom. 
7' Here 'we' is traditional and 'I' a contextual adaptation (cf. Rom 8: 31-39). Cf. Ber6nyi, 'Gal 
2,20' (1984) 529. Tannehill, Dying (1967) 57 worries about 'false subjectivising' but the real 
problem here is ignoring the context and reading too much theology into Paul's words. 
7' The Antioch incident concludes Paul's autobiographical narrative whose paenetic function 
is well acknowledged. Lyons, 4utobiography (1985) 124-164; Gaventa, 'Galatians I and 2' 
(1986) 309-26; Williams 76-82; Stowers, Letter JVriting (1986) 109; Cosgrove, Cross (1988) 
145-6; B. Dodd, 'Paradigm' (1996) 90-104. 
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of the deviating Galatians. " Precisely because Paul's attitude is paradigmatic, it is 
also a stinging criticism of the Galatians who are attracted to the law. 
The enicified Paid II (6. ý 14-15) 
Paul uses the crucifixion motif once again at the end of the letter, this time to contrast 
his apostolic disposition to the flesh-oriented policy of the agitators (vv. 12-13). Paul 
is adamant: 'May I never boast of anything except the cross of our Lord Jesus Christ' 
(v. 14a). It is to explain this policy of his that he brings in the motif of crucifixion: 
through the cross" the 'world' has been crucified to him. Not only that, but he too has 
been crucified to the world. V. 15 explains why: 'for neither circumcision nor 
uncircumcision is anything; but a new creation is everything! 79 
For many, Paul's talk of double crucifixion, together with the motif of the 'new 
creation', provides evidence for Paul's realized eschatological outlook. 'O According to 
Martyn what we have here is 'the death of one world and the birth of another', i. e., 
the dawn of the new age, occasioned by the cross of Christ. " Again, this claims too 
much. We make two points. 
First, the crucifixion here is a very specific one. The world is not crucified in an 
absolute sense but only 'in relation to me'. This qualification is crucial since it clearly 
implies that otherwise the world still exists. Moreover, it is only the world that is 
crucified; Paul remains alive. The point is the dissolution of relationship. With the 
world crucified Paul cannot have any relationship with it. The opposite is equally true. 
" So Ridderbos 98; Schlier 87-88; Betz 113-4 and n. 14; Smiles, Gospel (1998) 103-5. 
7' Alternatively 8L' oV may refer to Christ but with no meaningful difference. Rightly, Betz 
318. 
" Within Galatians, 'the world' is the sphere of the flesh, 'the order of material creation and 
everything under its sway, independent of the control of the Holy Spirit'. Guthrie 150-5 1. 
80 So Tannehill, Dying (1967) 64; Fung 307; Witherington 450. Dunn 341 even changes the 
imagery into the mutual crucifixion of Christ and the world. 
81 Martyn 564. See also Longenecker, Triumph (1998) 36 and many others. 
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With Paul crucified to the world, the latter cannot have anything to do with him. 82 The 
crucified subject is different each time; the result is exactly the same: with one party 
gone, the relation between the two breaks up. That is, Paul here 'uses the image of 
crucifixion to emphasize his own lethal separation from his previous, cherished and 
acknowledged identity'. " 
Secondly, context has to be considered. The immediate contrast is between Paul 
and the agitators, two competing ministers to the confused Galatians. " The statement 
is Paul's personal manifesto, a depiction of his apostolic disposition polemically 
juxtaposed to the policy of his opponents, as the emphatic and contrastivet[to'L 6F 
(v. 14) makes clear. " That is, this is not an objective theological statement about the 
effect of the cross of ChriSt86 but about Paul himself. This being so, it is clear that this 
statement does not apply to the agitators. For those who boast of flesh the world has 
not been crucified. " Though largely ignored, it is equally clear that the Galatians are 
not included either. " Indeed, there is a sense in which this manifesto is paradigmatic, 
in that it describes how the Christian existence should be. '9 Yet, given the Galatians 
ending with the flesh despite the vivid display of the Christ crucified (3: 1,3), it is 
hardly possible that Paul should intend to include the Galatians within this 'I' 
Cousar 15 1: 'continuing presence of the world'. 
Martyn 564. See also Tannehill, Dying (1967) 63; Minear, 'Crucified World' (1979) 396. 
84 Cf. Witherington 449. 
15 This is widely noted. E. g., Burton 354; Ridderbos 224; MuBner 414; Fung 306. Cf. 
Longenecker 293. 
86 Contra Vos, Eschatology (1930) 48; Cousar 150-5 1; Fung 307. This reads too much 
theology into Paul's crucifixion metaphor. 
8' See Weima, 'Gal 6: 11-18' (1993) 93,94-5 among others. 
" Contra Tannerhill, Dying (1967) 64; MuBner 414; Longenecker 295; Mell, Neile Schopfung 
(1989)293. 
'9 Lyons, Autobiography (1985) 151-52 speaks of 'the "formerly-new" contrast of redemptive 
history personalized in Paul's self-description and made paradigmatic for the experience of 
every Christian'. Paul's problem is that this paradigm is now not working with the Galatians. 
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statement. On the contrary, Paul's resolute manifesto of 'only the cross' serves as a 
criticism of their attraction to the policy of the agitators. 90 
This manifesto is backed up by the following statement: oýTc yap 7CEQLTO[tý Uf 
WTLY OýTFE dC%QOPUCYTt'C( dtUd XMVý %T'L(YLg (15). Given the lack of the specific term 
cnew age' in Paul, it is this motif of 'new creation' that scholars adduce as the 
strongest evidence for Paul's realized eschatology. " In this respect, it is quite 
unfortunate that scholarly discussion of the passage is mainly focused on the thrust of 
this ambiguous concept itself (individual, communal or cosmological)" without 
paying sufficient attention to the meaning Paid gives it in the context of his argument. 
For Paul this 'new creation', whatever its original meaning may have been, 
functions as a 'rule' (-rCo xav6vL roikrq)) or 'standard' according to which he has been II 
conducting himself and according to which the Galatians are supposed to conduct 
themselves (oToLX4oouoLv). " As the rule to walk by, the standard of 'new creation' 
easily merges with the motif of the Spirit, according to which the Galatians are urged 
94 
to walk: d t6pcv 7UVFIj[tCCTL, JTVFW[t(XTL Xa'L (F'tOLXCOVF-V (5: 25). Moreover, its 
" Similarly, Paul also sets himself up against Peter with a view to criticizing the behaviour of 
the Galatians (2: 15-21). 
" Cf. Jub 1: 29; 4: 26; 1 En 72: 1 (cf. Isa 65: 17; 66: 22; Rev 2 1: 1; 2 Pet 3: 13; 1 En 91: 16-17; 4 
Ezra 7: 75; 2 Bar 32: 6; 44: 11-12). As Keck, 'Apocalyptic' (1984) 236 puts it, 'While Paul 
never says that "the age to come" has arrived, he does speak of "new creation"'. See also Vos, 
'Eschatological' (1912) 93-94; Stuhlmacher, 'Erwagungen' (1965) 2-3,7-8; Mell, Neue 
Schdpfung (1989) 304,324; Weima, 'Gal 6: 11-18'(1993) 93,100-101; Ortkempter, Krettz 
(1967) 34; Baumgarten, Apokalyptik (1975) 169-70. 
9' A good survey is available in Mell, Nette Schdpfung (1989) 9-32. As Reumann, New 
Creation (1973) 89-99 points out, the context lacks any cosmological note. Even granted the 
cosmological meaning, it cannot refer to the 'new age', since for Paul this cosmological 
renewal of the creation belongs to the ftiture (I Cor 7: 3 1; 15: 27-28; Rom 8: 19-22; Phil 3: 20- 
21). See Adams, Constnicting (2000) 227 who, despite his own recognition of this, still opts 
for a quasi-cosmological, realized eschatological, reading. 
" Guhrt and Link, NIDN7T 3: 399-400. It is not the 'criterion of salvation'as Mell, Neue 
Sch&pfung (1989) 317 asserts but the standard for huntan conduct. Cf. I Cl. 1: 3; 7: 2; 4 1: 1. 
94 Matera, 'Culmination' (1988) 88. 
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parallelism with 'faith working itself out through love' in 5: 6" makes Paul's moral 
use of the concept umnistakable. 
Paul's concern here then is not the nature of the new creation itself but the 
disposition of the Galatians vis-ý-vis this new creation. Whether individual, 
communal or cosmological, Paul's demand is that the Galatians should 'participate in 
the new order of existence', " that is, they should conduct themselves according to this 
rule of 'new creation, and precisely this 'participation' is the problem Paul is 
presently concerned with. " Paul's demand is simple: 'Do not resort to the flesh 
(circumcision and uncircumcision) as the agitators do, but to the real means of 
justification, the 'new creation'! The unusual, conditional benediction? ' that follows 
makes it unmistakable: 'Peace and mercy to anyone who walk according to this rule' 
(6: 16). Paul's barbed retort in v. 17 confinns that the Galatians are not doing very 
well in this respect, and this is why Paul has to utter this warning (cf. 1: 6; 3: 3-4; 4: 12- 
20; 5: 7). 
Paul speaks of the mutual crucifixion between the world and himself to accentuate 
the absolute disjuncture between his own stance and the world-oriented disPosition of 
the agitators, with the radical image of 'crucifixion' encapsulating his resolute refusal 
to compromise his unwavering orientation to the cross of Christ. Paul also employs 
the motif of 'new creation' to describe this life-disposition as the rule he has 
consistently been following, to which he now urges the wayward Galatians to return. 
Here Paul is not announcing 'the death of one world and the inauguration of another'. 
" Eckert, Verkibuligung (1971) 37; Snodgrass, 'Justification' (1986) 86. Another parallel in I 
Cor 7: 19 speaks of 'keeping God's commandment'. Despite the caveat by Drane, Paul (1975) 
65 and Rdisdnen, Laiv (1983) 67, these parallels are the most immediate data for determining 
the thrust of the 'new creation' in Paul. Furnish, Ethics (1968) 201; Ridderbos, Paul (1975) 
286. 
96 The phrase comes from Fung 308 with emphasis added. 
97 We demonstrated this in chapter two. 
9' As Betz 321 rightly notes, the condition 'implies a threat'. 
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Speaking of the 'objective and eschatological' reality occasioned by the cross of 
Christ is, therefore, missing the point. " 
Crucifixion of theflesh (5: 24) 
Paul also uses the crucifixion motif in 5: 24. The context is Paul's exhortation to the 
Galatians to follow the Spirit instead of the flesh (vv. 16-26): 'Those who belong to 
Christ crucified (Lo-raýecocFav) the flesh together with its passions and desires' (v. 24). 
This negative statement is followed by a positive exhortation: 'if we live by the Spirit, 
let us also conduct ourselves by the Spirit' (v. 25). 
As is widely noted, " now believers come in as the crucifying agents with the 
flesh as the crucified victim. Put in the aorist, the most likely reference of this 
crucifixion is what happcns at convcrsion or baptism: "' 'thc dccisivc act takcn at the 
beginning of their Christian experience'. 102 Naturally, the primary focus falls on the 
action of believers. As Fung says, 'in turning to Christ and becoming members of his 
body, they radically renounce fellowship with sin, whose seat is the flesh'. "' Here too 
the intention is not difficult to see, namely, to highlight 'a decisive separation from 
the Flesh, a separation so radical as to amount to the death of the Flesh'. ` 
Yet, many interpreters want to go further. Speaking of crucifixion, it is argued, 
Paul posits a deliberate link between believers' crucifying action and the crucifixion 
of Christ. For example, Fung remarks, 'It is only on the basis of their spiritual 
participation in the historical crucifixion of Christ and by the Spirit's power that 
" Paul's concern is the behaviour of the Galatians, not the death of Christ itself. In this sense, 
Paul's use of crucifixion language stresses the fact that 'dying with Christ needs to be worked 
out in the believer's life'. Hooker, Adam (1990) 45 (see the whole chapter). 
100 E. g., Martyn 50 1; Barclay, Obeying (1988) 117; Tannerhill, Dying (1967) 6 1. 
'0' The difference between the two is immaterial. 
102 Dunn 315. 
103 Fung 274. 
104 Martyn 501. 
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believers can hope to fulfill the ethical obligation to crucify the flesh with its passions 
and desires'. 105 Even when he speaks of believers' action, then, Paul still looks 
askance at the cross of Christ, thereby creating a 'mysterious blend of divine initiative 
116 
and enabling, and human response and commitment'. The talk then is as much 
about the cross of Christ as the action of believers at the conversion. 
The effect of this blending is obvious: the eschatological decisiveness assigned to 
the cross of Christ is transferred to the crucifixion of believers. In effect, their 
crucifixion amounts to 'participation' in the crucifixion of Christ, which marks the 
eschatological defeat of the flesh. '07Then, their crucifying of the flesh, referring to 'a 
completed action in the past' and stressing 'the finality of the act', 108 takes on the 
sense of a perfect: 'they have crucified' -a past event with present results or 
implications. This then is another case of the same crucifixion Paul speaks of in 2: 20 
and 6: 14. "' 
With the flesh clearly still alive (5: 16-17), however, the tone has necessarily to be 
moderated. As Bligh says, 'in fact the perfect would not be appropriate, since the 
flesh once crucified does not remain crucified. The crucifixion has to be continued'. 
Thus he proposes to take this aorist as an ... inceptive aorist" which signifies the 
commencement of an action which still goes on'. "O 'That victory is decisive, but it is 
paradoxically incomplete'. '" With 'the past victory in baptism' now leading to 'the 
constant reenacting of that victory in the daily life of the community', we enter 
"' Fung 275. See also Tannerhill, Dying (1967) 62: '... it is only through Christ's crucifixion 
that men are able to crucify the flesh'. Practically, what does this statement mean? 
106 Dunn 315. See also Ortkemper, Kreuz (1967) 37. 
107 So Fung 275; Barrett, Paul (1994) 72; Longenecker, Trittinph (1998) 65. 
'0' Guthrie 41. 
"' So Smiles, Gospel (1998) 166. Here Suhl, 'Galaterbrief (1987) 3127 ruins his own insight 
gained in 2: 20. 
"0 Bligh, Greek (1966) 205. 
... Martyn 501. 
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familiar territory. This turns out to be yet another 'instance of the famous Pauline 
"already" and "not yet"'. ' 
12 
Questions do arise, however. First, why should the motif of crucifixion always be 
a reference to the cross of Christ? Of course, the imagery ultimately traces back to 
Christ's crucifixion, but does it mean that Paul cannot use the image without referring 
to it (cf. Mt 16: 24)? Here scholars seem to be squeezing Paul's metaphor a bit too 
hard. 
Secondly, combining believers' crucifixion of the flesh with Christ's cross to 
produce the paradoxical 'already and not yet' runs against the thrust of the context. 
As Lull rightly points OUt, 113 this statement has to be read in relation to Paul's 
exhortation in vv. 16-23, where the flesh, far from having being defeated, remains as 
powerftil as ever. If Paul had intended to point out the 'already and not yet' nature of 
the flesh, he would have done it here, instead of drawing such an almost fatalistic 
picture. Paul's concern here then is not the eschatological status of the flesh but the 
Galatians' disposition vis-b-vis the flesh or the Spirit. "' InevitablY, therefore, the talk 
of 'eschatological victory' over the flesh creates undue tension, which in turn 
necessitates uncalled-for linguistic juggling. 
Thirdly, Paul's choice of word may not be insignificant here. This time he uses an 
aorist, unlike the perfect verbs he uses for himself (cruwa-rcoiLowlica, 2: 20; 
Lo, -ra'OQ(o-raL, 6: 14). In the context of the crisis in which the Galatians are presently 
allied with theflesh (3: 3; 4: 8-11,12-20; 5: 7), this change is not difficult to 
understand: Paul cannot refer to their crucifixion of the flesh as a present reality 
... Martyn 501; See also Ladd, Theology (1974) 474; Ridderbos, Paul (1975) 62-3; Dunn 315. 
113 Lull, Spit-it (1980) 115. 
114 So Stott 150: '[i]t is not now a "dying" which we have experienced through union with 
Christ; it is rather a deliberate "putting to death".... This is Paul's graphic description of 
repentance, of turning our back on the old life of selfishness and sin, repudiating it finally and 
utterly'. See also Brandenburger, NIDNTT 1: 401; Weder, Kreitz (1981) 199-200. 
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simply because that is not true. Of course, they, like Paul, crucified the flesh at the 
time of their conversion. However, while Paul always keeps the flesh (the law and the 
world) crucified, the Galatians are now reviving their crucified flesh, so to speak. And 
this is why Paul has to remind them of theirpast act of 'crucifying the flesh, to 
contrast it with their present allegiance with it (3: 3). "' 
Thus far we have examined Paul's use of the crucifixion motif. Twice he uses 
perfect verbs to depict his resolute and consistent disposition in the gospel, and once 
he uses an aorist to refer to the conversion of the Galatians. In both cases the motif 
accentuates the note of separation between life in Christ/faith and in the law/flesh. 
The purpose is, of course, to challenge the backsliding Galatians and encourage them 
to remain in or return to the truth of the gospel. The note of realized eschatology 
usually associated with the motif is a figment of scholars' theological imagination. 
Before we move on to a new section, let us briefly summarize the result of our 
discussion thus far. Since Christ already came and died on the cross, and since 
redemption from the curse of the law is inherently grounded on this past event, Paul's 
appeal to the Christ event is, to a certain degree, necessarily retrospective. Yet, 
having examined the way Paul actually appeals to this pivotal event and his use of the 
crucifixion motif for that matter, it has become clear that the point Paul drives at is 
not its eschatological decisiveness or sufficiency which supposedly renders the law 
obsolete or superfluous. Rather, Paul's interpretation of the Christ event is formulated 
in such a way that highlights the mutual incompatibility of Christ/faith and the law. 
And, as we saw in the preceding chapters, this thesis of incompatibility is presented in 
... In chapter two we noted how Paul reprimands the Galatians by contrasting their 'running 
well' in the past with theirpresent deviation from the gospel. Paul does exactly the same 
thing here. 
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the context of the Galatians' quest for their ultimate salvation which is variously 
termed righteousness, inheritance, the Kingdom of God or eternal life. Paul certainly 
points to the past, but he does so with the specific purpose of rectifying the fatal 
mistake of his converts in the present, which is accomplished by pointing to its 
devastating consequence for their future destiny. It is not true therefore to say that 
'the dominant temPoral scheme of Galatians is then/now ... not now/yet-to-come'. 
"' 
Looking at the work of Christ, 'he looks at the future in the light of the past so as to 
see how to live in the present'. "' 
4. Christ and the Spirit 
Apart from its polemical function discussed thus far, there is another important aspect 
of Paul's christological argument that needs to be examined, namely, its conspicuous 
emphasis on the role of the Spirit. Since Paul's main points are summed up as 'in 
Christ' and 'by faith', to clarify this point will prove crucial for a proper grasp of 
Paul's thought. 
Christ living in me (2: 20) 
We begin with the statement in 2: 20. Here Paul says that his present life in faith, in 
stark contrast to his former life under the law in which Paul himself (tyoJ) was the 
subject of existence, has a completely new ground: 'Christ living in me'. As the 
foundation of Paul's new existence, 'Christ living in me' here seems to be an allusion 
to the Spirit, that is, the Spirit of his Son (4: 6). As Fee perceptively suggests, the 
clause 'Christ lives in me' is 'a kind of shorthand for "Christ by his Spirit lives in 
... Williams, 'Promise' (1988) 711-12. The dominant contrast is the 'then' of 'running well' 
and the 'now' of apostasy. See n. 15 above. 
117 We borrow the words from Goldingay, Approaches (1990) 122. 
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"1 118 me . This supposition is supported by the observation that it is typically the Spirit 
rather than Christ that is depicted by Paul as living or dwelling 'in us'. "' It is this 
Christ-in-the-Spirit living in Paul that enables him to live in relation to God, which he 
could not do in his life under the law, and that is why he had to die to the law and take 
up faith in Christ. The idea of the Spirit is, however, not explicit at this point, and thus 
we move on to our next passage. 
The crucified Christ and the Spirit (3: 1-5) 
Paul's focus on the death of Christ continues in 3: 1 (cf. 2: 19-21). What concerns us at 
this point is the suggestive move from the crucified Christ (v. 1) to the Spirit (vv. 2- 
5). " That these two form a single argument is clear. Paul's charge of foolishness 
(dcv6qTOL) in v. I corresponds to the equally rhetorical demand in v. 2 and more 
directly to olix(og &6TIToC krm in v. 3. Clearly, Paul brings in both Christ (v. 1) and 
the Galatians' receiving the Spirit by faith (vv. 2-5) as the clincher of his claim of 
justification by faith. "' 
This connection has not yet been properly explained. Vos begs the question by 
asserting that Paul here brings in the Tauftradition in which participation in Christ's 
death and the gift of the Spirit are combined as expressions of 'das in der Taufe 
geschenkte Heil'. 122 Fee's claim that Paul appeals to the experience of the Spirit since 
the theological argument in v. I is not sufficient to 'secure their allegiance to his 
"8 Fee, Empowering (1995) 374. He rightly remarks that it is only a matter of 'emphasis in a 
given context' whether Paul speaks of 'indwelling Christ' or 'indwelling Spirit'. 
"9 So Longenecker 93; Duncan 72; Ridderbos 106; Paul (1975) 232; Conzelmann, Outline 
(1969) 209; Bruce, Paul (1977) 209. 
120 See Lull, Spirit (1980) 54-55. Most commentators pass over this move. 
121 Rightly, Brinsmead, Dialogical (1982) 68; Longenecker 101; Eckstein, Verheij3zing (1996) 
12 1. Contra Cosgrove, Cross (1988) 39-6 1; Stanley, 'Curse' (1990) 492-5. 
122 Vos, Pneumatologie (1973) 87. 
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gospel"" is hardly satisfactory either. Considering that Paul begins with the crucified 
Christ (v. 1) but moves quickly to the Spirit which takes up Paul's niain interest here 
(vv. 2-5), more probable is the supposition that Paul appeals to Christ crucified in 
order to speak of the Spirit. In other words, Paul here appeals to the crucified Christ as 
the exclusive source of the Spirit. "' 
Paul's repeated emphasis on receiving the Spirit not ýý rC)y(ov v6[tov but Eý 
dxoýg 3T(crmog confirms this interpretation (2-5). However we translate 
dxoý ; t((j-rEwg, "' its focus on the Christ crucified remains unchanged (3: 1). That is, it 
is Paul's proclamation of the crucified Christ that constitutes the indispensable Sitz- 
im-Leben of the gift of the Spirit"'. It was by the 'message' of the crucified Christ, 127 
or the Galatians' 'hearing' it, "' that they received the Spirit. Inasmuch as faith means 
one's commitment to the crucified Christ (2: 20), receiving the Spirit by faith is just 
another way of saying receiving the Spirit on the ground of the work of Christ. At 
least in this context then, both Christ and faith in him are seen in the light of their 
being the source of the Spirit. 
Redemptionfrom the law and the Spirit (3: 14; 4: 6) 
Paul's emphasis on the Spirit in his christological argument is also visible in his 
deliberate association of Christ's redemptive work with the gift of the Spirit. In 3: 10- 
14 Paul's argument ends with double -Lvcc clauses, juxtaposing the blessing of 
Abraham and the promise of the Spirit as the dual purpose of Christ's redemption 
Fee, Empowering (1995) 382. 
Paul's focus on the Christ crucified was motivated by his desire to ground his converts' 
faith on 'God's power' which expresses itself in the activity of the Spirit. See I Cor 2: 1-5. 
125 See the surveys in Hays, Faith (1983) 143-46 and Fung 13 1. 12' Lull, Spirit (1980) 53-95; Cousar 66. 
127 So Hays, Faith (1983) 146-48; Fung 131-32; Eckstein, Verheij3ung (1996) 86-88; Martyn 
284,286-89. 
128 So Williams, 'Hearing' (1989) 82-93; Dunn 154-55; Witherington 212-13. 
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from the law's curse. Our concern here is the second clause about the Spirit. The 
argument in 3: 10-14 forms part of the larger argument concerning the 'blessing' 
which began at 3: 8. Thus Paul may well have stopped after 3: 14a, which, as we have 
seen, 129 fianns a perfect conclusion for the whole argument (3: 6-3: 14a). Yet, 
significantly, Paul adds another clause about the Spirit which seems quite obtrusive in 
its context, 130 and thereby makes a deliberate connection between Christ's work of 
liberation from the law and the coming of the Spirit. Led by a purpose-denoting 
conjunction Ctva), this remarkable clause claims that the Spirit is in fact the very 
purpose or the direct consequence of Christ's work of liberation. "' 
Paul does the same thing in 4: 1-7. Again, Paul's reference to Christ's redemption 
from the law (v. 5) soon leads to the thought of the Spirit: 'God sent his Spirit into our 
heart, crying "Abba! Father! "' (v. 6). This time the link between Christ's redemption 
from the law and the coming of the Spirit is much more explicit than in 3: 14. First, 
Paul uses the same 'sending formula' (týangaTF-tkEv) for both 'his Son' and 'the 
Spirit', "' indicating that the two are part of a single package. Secondly, he identifies 
the Spirit as 'the Spirit of His Son', with the clear implication that the coming of the 
Spirit is in fact not different from the coming of the Son himself. Here too this move 
is deliberate since Paul's argument does not require a reference to the Spirit. "' The 
idea of redemption and adoption (v. 5) leads smoothly to the conclusion in v. 7. Yet 
the flow is 'diverted' and made to run through the experience of the Spirit. Paul's 
intention to lead his talk of Christ to the work of the Spirit is unmistakable. 13' As in 
3: 14, one has to note, Paul presents believers' sonship based on Christ's work of 
129 See 3.3. 
13' The Spirit is missing in 3: 6-14, as Longenecker 123 observes. 131 Rightly, Kremer, EDNT3: 120. 
132 So Fee, Empowering (1995) 402,404-5; Martyn 39 1; Longenecker 173-74. 
131 Paul refers to the Spirit in 4: 6 for the first time since 3: 14. 
134 Rightly, Vos, 'Eschatological' (1912) 110. 
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redemption from the law as effective ground or reason for God's sending of the 
Spirit: Tecattse (6TL) you are sons, God sent his Spirit... ' (v. 6). Once again, the work 
of Christ is understood in the light of the work of the Spirit. 
Faith and the Spirit 
Our observation above has another important corollary: Paul also presents faith in the 
light of the Spirit, that is, primarily as the source of the Spirit. This is hardly 
surprising since for Paul faith, referring to believers' commitment to the person of 
Christ, carries an intrinsically christological orientation. "' We have already looked at 
3: 1-5, where Paul presents both the death of Christ and &xoý ; r((Y-rE(j)g as the only 
ground for the coming of the Spirit, and 3: 14b, in which Paul reminds the Galatians 
that they have received the Spirit, the purpose of Christ's death, 
8Ld -týg 7t(oxmg. 
Just as the Galatians received the Spirit 'by faith', the blessing ofjustification comes 
to the Gentiles 'in Christ'. 
The same thought seems present in 3: 21-22, though it is not explicit. Here the 
contrast is between law and promise. Paul says that the law is not the source of 
righteousness because it does not have the 'power to give life'. This life-giving power 
belongs to the promise, which therefore is the exclusive source of righteousness. And 
in v. 22 Paul says that this promise comes L% nf(YTF-wg. Here, as many interpreters 
note, the 'power to give life' is almost certainly an allusion to the Spirit, 131 making the 
"' So Donaldson, Gentiles (1997) 116-17; Rfiisdnen, 'Break' (1985) 546. Faith, love and hope 
all refer to the single entity of believers' disposition. Paul speaks of faith to denote its 
christological orientation and love for its horizontal, ethical dimension. Seen in its 
eschatological. dimension, this becomes 'perseverance of hope' (I Thess 1: 3). See n. 34 in 
chapter eight. 
"' Williams, 'Justification' (1987) 96-97; Cosgrove, Cross (1988) 65-69; Fee, Empowering 
(1995)398. 
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promise a functional equivalent of the Spirit. This then is practically the same as 
saying that the Spirit is 'by faith'. 
Another case in point is nvFW[ta-rL N ntu'rp-(og in 5: 5. Non-nally both are taken as 
two independent adverbial phrases, both describing the manner of eschatological 
waiting: 'through the Spirit' and 'by faith'. This is by no means an unnatural meaning, 
either exegetically or theologically. Yet in view of Paul's manifest concern to stress 
that the Spirit comes only 'by faith' (3: 2-5,14b, 21-22), it seems better to take Ex 
jt(oTF, u)g as an adjectival phrase qualifying the immediately preceding nvtogwrt, with 
137 the result of 'through the Spirit that comes from faith'. As in the case of his appeal 
to Christ, Paul's emphasis on faith too is intended to bring out the crucial role of the 
Spirit. 
It has become clear that Paul, by focusing on Christ and faith in him, in fact points to 
the importance of the Spirit that comes frornfaith in Christ. This means then that in 
Paul's talk of 'in Christ' and 'by faith' it is the Spirit that receives his ultimate 
emphasis. This is ftirther confirmed by the way Paul develops his argument in 4: 1-7 
and 4: 21-3 1. In 3: 13 -14 we have both the Christ event (v. 13) and faith (v. l4b) as the 
ground of the experience of the Spirit. In 4: 1-7 the link between the Christ event and 
the coming of the Spirit remains the same, but now nothing is said about faith. Then, 
in his allegorical summary of his theological argument in 4: 21-3 l, "' we notice that 
the antithesis is now neither between law and Christ nor between law and faith but 
between law and Spirit. Both Christ and faith are prominent by their absence, while it 
"' So Chrysostom; Lull, Spirit (1980) 126; Cosgrove, Cross (1988) 152; Sloan, 'Law' (199 1) 
53; Haufe, 'Geistmotiv' (1994) 190. Cf. Burton 278. 
138 Major themes in Paul's argument converge here: slavery-freedom; law-promise; flesh- 
Spirit. 
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is the Spirit alone that effectively sustains Paul's antithetical argument. `9 Of course, 
that does not mean that Christ and faith are any less crucial for Paul's argument. It 
does show, however, where Paul's ultimate emphasis falls: the Spirit. Thus, Fee is 
right to observe that the ultimate antithesis in Paul's polemic against the law is 
between Spirit and flesh, "' since both Christ and faith, which both stand in antithesis 
to the law, ultimately point to the work of the Spirit. In short, in Galatians saying 'in 
Christ'and 'byfaith'amounts to saying 'through the Spirit'. Paul's christological 
emphasis turns out to be an emphasis on the crucial role of the Spirit. "' 
The Spirit as the key to Paul's argument 
In the context where Paul deals with the questions ofjustification and inheritance, the 
implication of this emphasis on the Spirit is clear: justification and inheritance come 
only through the Spirit. Justification is available only 'in Christ' (2: 17; 4: 14a; 5: 2-4) 
whose redemption from the law forms the foundation of the work of the Spirit (3: 1-5, 
14b; 4: 6). Inevitably, it is also only 'by faith' (2: 16-21; 3: 11,24) since it is faith that 
incorporates believers into the person of Christ (2: 19-20; 3: 26-28). By saying this, 
Paul's meaning then is that justification comes only through the Spirit. The point is 
succinctly expressed by Paul's own summary of his argument: hýElg yde 7EVE-'6[tCCTL 
N JT'LCFTE(I)g Unfba bL%CtLOCFljVjg &TCEx8Fx6[tF-Occ (5: 5). It is 'through the Spirit' that 
we, who seek to be justified 'in Christ' (2: 17; cf 5: 2,4,6), are waiting for the hope of 
future righteousness, and this Spirit comes only 'from faith'. Here Paul's emphasis on 
"' Cf. Boers, Justification (1994) 66; Siker, Disinheriting (1991) 45. 
140 Rightly, Fee, Empowering (1995) 383. See also Duncan 80-81. 
"' Crownfield, 'Singular' (1945) 498; Lull, Spirit (1980) 25; Barclay, Obeying (1988) 83; 
Longenecker 123; Witherington 211: '[t]he Spirit is at the heart of the matter and so plays a 
vital role in his acts of persuasion'. This is one of the central concern of Fee's study, 
Empowering (1995). 
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the role of the Spirit as the means of proper eschatological anticipation stands out 
quite impressively. "' 
Needless to say, the same goes for 'inheritance'. Inheritance is only 'through 
promise' (3: 18,29), "' and this promise comes only N ido-mog (3: 22). In 4: 6-7 
heirship to God's promised inheritance is depicted as the function of the Spirit. In the 
allegory of 4: 21-31 it becomes clear that 'promise' is in fact another (biblical) way of 
saying 'the Spirit' (28-29), " which is the indispensable qualification for participating 
in the inheritance (30). In the final analysis Paul's thesis is simple: the Spirit is what 
ultimately matters because the Spirit is the only way to justification and inheritance. 
The precise meaning of this emphasis on the Spirit will be discussed in the next 
chapter. 
142 Hamilton, Spirit (1957) 34. Unlike Fee, Enipowering (1995) 417, the eschatological thrust 
is not a new element here. 
143 The actual phrases varies: tý tnocyyek(ag, 8L' t; rayyeX(ccg (3: 18a, b) and xa-C t; tc(yyExtav 
(3: 29) without any significant change of meaning. 144 See 5.3 above. 
CHAPTER EIGHT 
PAUL'S FUTuRE ESCHATOLOGY AND THE GALATIAN CRISIS 
The ftiture eschatological thrust of Paul's argument in Galatians has become clear, 
and therefore the main task of this study is now accomplished. As we have just 
indicated, however, our thesis will not be complete unless we are able to show how 
Paul's future eschatological argument actually works as a response to the present 
crisis in Galatia. The purpose of this last chapter is, therefore, to make sense of Paul's 
future eschatological argument in the concrete context of the Galatian crisis. Three 
major issues are involved here. First, we shall inquire about the nature of the Galatian 
crisis. In chapter two we already identified the apostasy of the Galatians as the real 
problem with which Paul grapples. Now we need to ask further: in what sense does 
their behaviour constitute a case of apostasy? Our thesis in this section is that Paul 
speaks of apostasy because of the moral deviation of the Galatian converts, not 
because of certain doctrinal implications of circumcision and the law. Second, in line 
with this, we also need to clarify the thrust of Paul's emphasis on faith and the Spirit 
which we identified in chapter seven as characterizing Paul's theological response to 
the crisis. That is, what does Paul mean when he claims that future justification and 
inheritance can only come about 'through the Spirit'? Here we shall argue that the 
purpose of Paul's emphasis on the Spirit is not doctrinal but moral in both the 
theological and the ethical sections. This will in turn lead us to the issue of the nature 
of Pauline opposition in the Galatian churches. Paul's clear-cut moral concern 
throughout the letter leads us to suppose that moral rigour is not really part of the 
agitators' program. This claim runs, of course, against the usual reconstruction of the 
agitators' mission as a 'law-observant' one. In this section we shall argue that this 
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picture of a 'law-observant mission' cannot be reconstructed from the way Paul 
reports about them in Galatians. We shall take up these three questions one by one, 
after discussing the problems of the dominant way of construing Paul's argument in 
the letter. 
1. Two arguments in Galatians? 
Opinio comillitilis 
In current scholarship it is widely thought that Paul's argument in Galatians consists 
of two distinct, though related, sets of argument, one 'theological' and the other 
'ethical'. ' In this dual construal of Paul's argument, it is the theological, i. e., the 
doctrinal discussion in chapters three and four that forms Paul's main response to the 
crisis in Galatia with the ethical exhortation in chapters five and six either further 
qualifying/clarifying or supplementing this main argument. Scholars differ on how to 
relate the moral exhortation to the main, theological part of the letter, ' but this 
distinction itself seems to be fairly well-establi shed. ' 
On this view, the 'central' section, being 'theological', deals with the immediate 
crisis in Galatia which is essentially of dogmatic nature. The cause of the crisis is, of 
course, the Galatians' attempt to get themselves circumcised, and possibly, to take up 
the law. For Paul, however, for Gentile believers to receive circumcision means 
acknowledging the insufficiency of faith in/of Christ, and therefore, amounts to a flat 
4 denial of faith itself (ef. 2: 21; 5: 2-4). Not that there is any visible deterioration in the 
' Barclay's scheme of 'identity' and 'pattern of behaviour' aptly captures the consensus. 
2 See the survey in Barclay, Obeying (1988) chapter 1. 
' This is true even for those who consider chapters 5-6 as the main part of Paul's argument. 
E. g., Choi, 'Spirit' (1998) 47-5 1. 
' According to Hooker, Pauline Pieces (1979) 25-27, the law, symbolizing 'the effort to 
achieve salvation by one's own effort', 'violates the logic of grace manifested in the death of 
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life of the Galatians, except that they are adding 'works of the law' to their existing 
'life in faith'. ' In Paul's doginatic reasoning, however, this very addition somehow' 
means a denial of faith, despite the fact that their 'life in the Spirit' remains as vivid as 
ever, at least, in the opinion of the Galatians and the agitators. 
Accordingly, Paul's emphasis on the Spirit too is understood mainly in terms of its 
doctrinal significance: Paul focuses on the Spirit because it can serve as evidence of 
the realized nature ofjustification and inheritance, namely, as evidence of the 
eschatological superfluity of circumcision and the law (cf. 3: 1-5, l4b). In a sense, it is 
the Galatians' doctrinal 'ignorance' (3: 1,3) of the significance of the Spirit that 
causes them to turn to the law, and it is also this ignorance that Paul wants to rectify 
by highlighting its meaning as the fulfilment of God's promise. 
Here it is also widely assumed that the agitators require of the Galatians not only 
circumcision but also 'observing the law'. This means that the agitators, keen on 
doing what the law commands, also show a strong moral sensitivity. Fighting against 
this morally-sensitive, law-upholding, theology of the agitators, then, Paul's 
denunciation of 'works of the law' inevitably involves repudiation of moral effort 
(works) to keep the law seen as the denial of faith, with this faith now radically 
redefined as either 'faith-as-trust" or 'the faithfulness of Christ" to exclude any 
human endeavour within its purview. 
Christ'. Betz 48; MuBner 54-55; Lull, Spirit (1980) 38-9; Dunn 40; Kruse, Paul (1996) 102- 
103; Wright, 'Gospel' (1994) 234. Hanson, 'Paradigm' (1994) 198. 
Cousar 20. He expresses the idea as 'icing on the cake' (67). 
With no explicit answer to this question in Paul, scholars suggests many different reasons 
for such decision. 'Legalism' is the traditional answer, but after E. P. Sanders, sociological 
and eschatological explanations become increasingly popular. See Introduction above. 
7 Many interpreters think that Paul is redefining the traditional 'faith-as-obedience' (Sir 
44: 19-2 1; 1 Macc 2: 52; Jub 17: 15-18; CD 3: 2; in. Abot 5: 3) in terins of 'faith-as-trust. Betz 
141; Fung 135; Dunn 161-62; Martyn 297-98; Witherington 225-26. If so, however, would he 
have said what he says in 5: 6? His revision is certainly christological but not moral. 
' In this case, even (human) faith becomes irrelevant. For major proponents of this view, see 
chapter three n. 2 1. 
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If this is the case, it necessarily means that Paul's moral demand of 'walking by 
the Spirit' in chapters five and six cannot be considered as a direct response to the 
crisis caused by the agitators' law-upholding mission. ' For many interpreters it is 
Paul's anti-law polemic in the theological section that explains the inclusion of moral 
exhortation within his argument. For the agitators and the Galatians Paul's outright 
criticism of (observing) the law can certainly be taken as giving a blank check for 
moral libertinism. Hence, in order to prevent the possible (inevitable? ) moral 
confusion or misunderstanding to which his polemic may give rise, Paul had to issue a 
strong warning, making it clear that by criticizing the law, he by no means 
compromises the importance of proper conduct. According to this view, then, Paul's 
exhortation becomes a 'warning' against a potential problem that may arise from his 
own argument in the earlier part of the letter. 10 
Other scholars perceive a real moral problem in Galatia, but then they attribute 
this problem not to the 'la-sv-upholding' agitators but to Paul himself who supposedly 
failed to provide his Gentile converts with adequate practical moral provision 
comparable to the detailed moral directions in the Mosaic law. " For these interpreters, 
such moral confusion among the Galatians, visible even before the intrusion of the 
agitators provides a partial explanation for the willingness of the Galatians to open 
themselves up to the law-upholding mission of the agitators. In this case, Paul's moral 
'A notable exception is Howard, Crisis (1991) 11-14; Lull, Spirit (1980) 113-30; Brinsmcad, 
Dialogical (1982) 164-92. 
" Besides commentaries, see Eckert, Verkfindigung (1971) 134; Eckstein, Verheij3ung (1996) 
248-49; Schnabcl, 'Developed' (1995) 270. 
" Examples of those who posit a sort of moral deficit in Paul's gospel include Betz 273; 
Barclay, Obeying (1986) 60-74; Dunn 285; Gaventa, 'Singular' (i 991) 157; Lategan, 
'Developing' (1994) 32 1; Murphy-O'Connor, Paul (1996) 200; Williams 28; Martyn 19. 
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emphasis on the Spirit in this section primarily serves an apologetic function, 
'defending' the moral efficacy of his Spirit-oriented gospel. " 
Whether one understands Paul's moral exhortation as a warning or a defence, 
however, it remains unchanged that it cannot not belong to Paul's main response to 
the Galatian crisis itself caused by circumcision (and the law), and thus, one ends up 
having two distinct sets of argument with two very different points of emphasis. 
Problems of the opinio communis 
This dualistic construal of Paul's argument in terms of 'theology and ethics' raises a 
number of difficult questions in the flow of Paul's argument. First of all, Paul's 
response in 2: 15-5: 12 is hopelessly ineffective for a dogmatic argument. With flat 
disagreements over such critical issues as faith and law, " and with the Galatians 
inclined to the wrong side, the vital thing for Paul to do to win them over is to 
demonstrate why his 'narrow' position should be the real gospel. As Sanders remarks, 
the view of the agitators is 'an entirely reasonable position' solidly based on the 
Scriptures, " while Paul himself is something of a lone wolf. Under the circumstances, 
Paul's repeated charge of apostasy must have struck the others as nonsensical, " unless 
he was able to convince them why it has to be so. Yet this crucial explanation is 
" Scholars do not agree over the degree of moral uncertainty. Jewett, 'Agitators' (1971) 209: 
'libertinism'; Betz 8-9,273: 'flagrant misconduct'; Barclay, Obeying (1988) 106,218: 'moral 
insecurity/confilsion'; Ebeling, Yruth (1985) 25 1: 'deep sense of insecurity'. On the other 
hand, Drane, Paul (1975) 8 and Longenecker, Triuniph (1988) 80 n. 13 explain Paul's moral 
exhortation as 'a consequence of his own theological presentation', without postulating moral 
laxity on the Galatians' part. Still the apologetic thrust remains the same. 
13 For the agitators and the Galatians presently under their auspices the law, far from 
nullifying faith, supplements and completes it. See Martyn, Issues (1998) 7-24,141-56. 
14 Sanders, Laiv (1983) 18. See also RUisdnen, Lasv (1983) 183; Goulder, 'Pauline Epistles' 
(1987) 489: 'The counter commission has the Bible, the Church and reason entirely on its 
side'. 
" This is noted by Guthrie 61; Dunn 40; Anderson, Rhetorical (1996) 149. 
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precisely what we lack, as the diversity of scholarly opinion ironically confirms. " It is 
not that Paul gives up on the Galatians; he is confident of persuading the Galatians 
back to his own gospel (5: 10). Indeed, his matter-of-fact manner of throwing 
charges" gives us the impression that he assumes that his accusation will make 
immediate sense to the Galatians. In other words, Paul must have a reasonable ground 
for such a confident denouncement of the behaviour of the Galatians. 
Secondly, we should not miss the fact that Paul's language itself does not show 
any sign of dealing with two distinct issues. His concern with the la,. v/circumcision, 
the immediate cause of the crisis, does not stop at the end of his theological argument 
but runs on right to the end of the letter (5: 1-4,14,18,23; 6: 12-13,15). '8 More 
suggestive is Paul's consistent use of the Spirit-flesh antithesis to depict the crisis 
both in the theological (3: 3; 4: 21-3 1) and the ethical sections (5: 16-26; 6: 7-9). In fact, 
the heart of the present crisis lies in the fact that the Galatians are abandoning the 
Spirit and ending with the flesh (3: 3), to which his demand that they should follow the 
Spirit instead of the flesh (5: 16- 19; 6: 7-9) comes as a perfect answer. To be sure, 
many interpreters speak of two distinct uses of this single dualism, 'theological' (non- 
moral) and 'moral', limiting the flesh in 3: 3 and 6: 12-13 strictly to circumcised 
flesh. " Why, however, do we need this artificial dichotomy of moral and non-moral 
when Paul himself does not show any intention of making such distinction? Granted a 
reference to circumcision, 20 Paul's use of the evocative 'flesh' instead of the more 
" For the agitators Paul's 'argument' is only a series of non sequiturs in variation. Thus, 
Sander, Palestinian (1977) 552; Howard, Crisis (1991) 52-53; Watson, Paul (1986) 64 are 
justified to fail to find any 'theological' ground for Paul's rejection of the law. 
" For this reason, T. Martin, 'Apostasy' (1995) 437-461 speaks of an apostasy to their former 
cpaganism'. 
18 Thus, speaking of 'a real return to law-language' is misleading since it has always been 
Paul's central concern. Contra Brinsmead, Dialogical (1981) 164,200. 
'9 E. g., Burton 148; Barclay, Obeying (1988) 204; Hanson 80. But see Longenecker 239. 
20 Eckert, Verk-findigung (1971) 75 doubts such a reference. 
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neutral 'circumcision' would be hard, if not impossible, to understand, if he had 
meant to avoid the moral connotation the word normally delivers. " 
Thirdly, and more seriously, this dualistic construal of Paul's argument creates an 
insuperable contradiction within Paul's polemic. The problem is simple: Paul's 
relentlessly moral claim that future salvation requires proper obedience (5: 2 1; 6: 7-9) 
contradicts his emphatic claim of 'justification by faith' as commonly understood. As 
we have seen, many scholars think that here Paul's main purpose is just to wam the 
Galatians of the danger of libertinistic behaviour. Even if this is the case, it only 
means that Paul carries out this task so effectively that he practically demolishes his 
own claim in the earlier part of his argument. As long as one subscribes to a doctrinal 
understanding of Paul's theological argument, this logical contradiction cannot be 
avoided. " 
Not surprisingly, there are attempts to ease the tension by turning Paul's explicit 
moral demand (imperative) into a sort of doctrinal discussion (indicative). Some 
scholars do so by taking Paul's conditional exhortation as a description of identity. 
For example, Fung interprets Paul's warning in 5: 19-22 in this way: 'those who 
consistently behave in ways that are opposed to God's nature (cf. I Cor 6: 9f. ) show 
thereby that they have not accepted God's rule through Christ in their liVCS'. 2' This is 
not, however, what Paul says there. Paul never says that improper conduct evidences 
that one has never been a believer . 
2' Even when Paul charges the Galatians of blatant 
apostasy (1: 6; 3: 3; 4: 8-11; 5: 7), he means a return to their former slavery and not their 
" See Keck, Paul (1989) 101; Frey, 'Antithese' (1999) 45 (68)-77. The effect of this 
deliberate association is widely noted. E. g., Cousar 67-68; Cassirer, Grace (1988) 39-40,43. 
22 This is highlighted by Jewett, 'Agitators' (197 1) and Martin, Foundations (1986) 152-5 8. 
23 261-62. See also Cole 164; Gundry, 'Grace' (1985) 11; Fee, EnIpolvering (1995) 443. 
24 The passage that suits Fung best would be 2 Cor 13: 5. Even there, however, Paul's 
paraenetic purpose is clear: 'so that you may not do wrong'; 'that you may do what is right' 
(v. 7). Paul is not testing the authenticity of his converts' faith but motivating their 
improvement (v. 10). 
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having never come to God at all. Paul's intention is exhortation, not a theological 
discussion of who arc in and who arc out (cf I Jn 2: 19). " 
Another way of alleviating the tension is to consider Paul's ethical section as a 
defence of the Spirit's moral efficacy. " This view is not entirely misleading, since 
Paul's exhortation does presuppose his conviction about the superiority of the Spirit 
over the flesh, as is reflected on the strong promissory note of Paul's command in 
5: 16-18.27 But this is a presupposition, not the main point of Paul's discourse here. 
Moreover, does Paul really think that the Spirit needs his defence? A more serious 
difficulty of this 'solution' is, of course, the actual situation in Galatia. With the Spirit 
apparently failing to produce its promised fruit for the Galatians, thereby precipitating 
their embrace of the law, would mere verbal affirmation of the Spirit's efficacy do 
any meaningful job for its defence? 
Since Paul's moral demand as the non-negotiable condition for final salvation is 
so inexorable, any attempt to harmonize it with his supposed emphasis on the 
28 
sufficiency of 'faith' does violence to the plain thrust of Paul's exhortation. That is, 
as long as we posit a sort of doctrinal threat to faith caused by circumcision and the 
law in chapters three and four, Paul's moral demand leaves no real possibility of 
finding coherence between the two sections of his argument. The choice before us is 
thus simple: either Paul is juxtaposing two self-contradictory arguments side by side" 
25 Contra Esler, Galatians (1998) 205-39. 
2'E. g., Betz 28-29; idem, 'Defense' (1979); Lull, Spirit (1980) 113-130; Barclay, Obeying 
(1988) 106-45; Gundry-Volf, Perseverance (1990) 141-54,203-16. 
2' The construction ob jtý -rcUoil-re carries this note. See BDF §365; Zenvick, Greek (1963) 
149-50. Martyn 529; Barclay, Obeying (1988) 111; Burton 299; Merk, Handeln (1968) 7 1; 
Parsons 'Being' (1988) 242; Hanson, 'Conversion' (1997) 225. 
21 Spanje, Inconsistency (1999) 180-89 tries to resolve the 'inconsistency' between 
justification by faith and judgment by deed by saying that the latter is addressed to 'haughty 
self-assured Christians'. As long as both come from the same Paul, such a differentiation of 
audience does not really solve the problem of 'inconsistency'. 
29 Cf. Rfiisdnen, Law (1983) 62. 
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or we have to turn the question the other way round. That is, despite its popularity, is 
it really clear that Paul 's 'theological' argument in chapters three and four deals with 
a doctrinal issue? 
2. The moral crisis in Galatia 
Bearing these problems in mind, we shall argue in this section that the Galatian crisis 
is primarily a moral one. This conclusion no doubt is based on the observation that 
Paul himself responds to the crisis essentially in moral tenns, which is the immediate 
concern of our inquiry here. Our thesis about the future eschatological nature of 
Paul's theological argument thus far already anticipates this conclusion; our task here 
is to bring this to the surface. 
Circumcision as a moralproblem 
The obvious starting point is Paul's treatment of circumcision, the issue par 
excellence in the present crisis in Galatia. " On a dogmatic view of the issue, as 
already noted, circumcision poses a threat to the gospel due to its 'doctrinal' 
implication as a denial of faith. Under the circumstances, resisting the lure of 
circumcision should not only be the necessary but also the sufficient solution to the 
problem, at least for the present crisis. In the words of Mauer: '[i]n Galatien dreht sich 
alles um einen einzigen Punkt, um die Frage der Beschneidung. Ihre Annahine oder 
Ablehnung ist das Bekenntnis, durch das man sich für das Gesetz oder für die 
Gnade ... entscheidet 2.31 
30 So Burton 272; Eckert, Verkiindigung (1971) 31-71; Boers, Justification (1994) 62-65; 70- 
7 1. Circumcision, as Barclay, Obeying (1988) 45-46 puts it, is 'one fact which is 
incontrovertible', and therefore, forms 'a secure base from which to analYse the Galatian 
crisis'. 
" Mauer 151 cited from Eckert, Verkibidigung (1971) 40 (emphasis added). 
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Is this, however, the way Paul actually treats the matter? Paul's unequivocal 
prohibition in 5: 4 seems to suggest this very thing. We should read further, however. 
Having warned the Galatians of the danger of circumcision, Paul surprises us by 
stating that 'in Christ Jesus neither circumcision nor uncircumcision is of any avail 
but only faith working through love' (5: 6). This way of putting the matter is by no 
means an accidental misrepresentation, since he reiterates precisely the same point at 
the end of the letter: 'for neither circumcision nor uncircumcision is anything; but a 
new creation is everything! ' (6: 15) 
The importance of these statements is clear: in a letter designed to impress on the 
Galatians the absolute necessity of avoiding circumcision, Paul places both 
circumcision and uncircumcision together under the same negative column of 'of no 
32 
avail'. For one thing, this makes it clear that remaining uncircumcised is not the real 
answer Paul bas in mind; the latter is as unsatisfactory as the former in defining one's 
faith. This then falsifies the common view that for Paul circumcision constitutes a 
doctrinal denial of faith, and thus its refusal has to be the affirmation of one's faith. 
Circumcision is clearly of no use, but so is uncircumcision. That is, the real problem 
Paul detects in Galatia runs much deeper than the question of circumcision per se. 
According to Paul's own affirmation, the only thing that matters is 'faith working 
itself out through love' (5: 5) or a 'new creation' (6: 14), " which constitutes the heart 
of the 'truth' (5: 7) or 'rule' (6: 16) to which the Galatians have to conform. Here both 
'faith and love' and the rule of 'new creation' clearly come into the picture as 
alternatives or solutions to the problem of circumcision. What we need to note here is 
the fact that these alternatives to circumcision and uncircumcision are moral entities. 
" See Williams 138. Cf. Martyn 472. 
33 See 7.3 above. 
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Faith as the antithesis of circumcision is familiar. What is significant at this point is 
Paul's definition of faith in terms of love, something becoming active (tvFQyoU[tevq)` 
through love. Love is, of course, 'the synopsis of Christian life', " which represents 
the gist of Paul's exhortation to 'walk according to the Spirit' in chapters five and six. 
We have also observed the close parallelism between the 'new creation' and the Spirit 
as the standard of Christian conduct (6: 14-15; 5: 25). 36 
Does this then mean that Paul gives a moral answer (faith-love) to a doctrinal 
problem (denial of grace/circumcision)? Is this the first crack of an opening through 
which Paul is to sneak in 'the whole law'? Indeed, most interpreters read this 
statement as if it were Paul's attempt to 'clarify' or 'qualify' his own earlier statement 
on 'faith'. " This change of thrust is, however, not visible in the text. " Clearly, both 
'faith working itself out through love' and the 'new creation' are presented not as a 
(moral) consequence of Oustifying) faitW' but as the definition of faith, namely, as the 
alternative to the problem of circumcision itself (5: 2,4,6) . 
40 That is, this is just 
another case of the same antithesis between law and faith which colours the whole of 
his 'theological' argument.. After all, as is widely acknowledged, these statements 
" For the thrust of this participle, see Mulka, 'Fides' (1966) 174-88; Furnish, Love Command 
(1972) 97; Bligh, Greek (1966) 193; MuBner353-54. However we construe the participle, the 
actual convergence of faith and love remains the same. Clearly, both refer to different aspects 
of believers' disposition which is indivisible. For this reason Paul can freely refer to the 
disposition of the Thessalonians either as 'work of faith', 'labour of love' or 'perseverance of 
hope' (1: 3; 5: 8): faith (3: 2,5,7,10); faith and love (3: 6); love (3: 12). Also see Phil 2: 15-17 
in which Paul defines 'the sacrifice and service of your faith' in clearly ethical terms.. 
" Williams 143. He says that for Paul faith denotes the 'vertical' and love the 'horizontal' 
aspect of Christian life. 
36 See 7.3 above. 
37 So most scholars, e. g., Williams 138; Fung 230; Cousar 117. This is analogous to the 
tendency to consider 2: 19-20 as the ethical defence of Paul's argument ofjustification by 
faith instead of considering it as part of the argument itself. 
38 Cf. Crownfield, 'Singular' (1945) 492: 'Surely he would have made it clear that he was 
turning from one misunderstanding to its polar opposite'. 
39 Contra Longenecker 229 who considers v. 6b as an addition to v. 6a. 
40 Cf. Morris, 'Faith' (1993) 290: 'we must not take Paul's emphasis on faith to mean that he 
is doing away with the importance of obedience'. The only way to heed to this caveat will be 
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occur at the clinching points of his argument. " That is, it is 'faith and love' as a single 
entity that forms the solution to the crisis of circumcision (5: 2,4,6). The 'relational 
turn"' at this point is rightly noted, but it is equally true that this 'relational turn' is 
made as the answer to the very question of circumcision. 
If Paul himself defines faith in terms of love (5: 6) and demands it of his Gentile 
converts (5: 13-14), Paul's emphasis on faith necessarily involves a demand of the 
pattern of behaviour through which it expresses itself, namely, the pattern of 'love' 
(2: 19-20; 5: 5-6). In other words, Paul's polemic against circumcision is from the first 
more moral than doctrinal. 
Paul's real problem with the Galatians is not that they want to receive 
circumcision but that they, in so doing, are neglecting their life of 'faith and love' and 
the pattern of the 'neNv creation' which Paul considers as the only thing that counts. 
Of course, circumcision does pose a serious threat to faith. This is not, however, 
because Paul's thinking is 'controlled by a deeper logic"' but simply because it 
causes the Galatians to deviate from the pattern of faith and love. " It is for this reason 
that uncircumcision, which is as useless as circumcision, can never be an adequate 
to acknowledge the ethical nature of faith itself. Thus Luther's distinction between 'the faith 
that justifies' and 'a faith that includes love' does not work at this point. 
41 On 5: 6 see Bur-ton 279; Longenecker 229; Dunn 260-6 1; Eckert, Verkfindigung (1971) 39; 
Becker, Paithis (1998) 290; Johnson, JYritings (1986) 312. On 6: 12-16 see Minear, 'Crucified 
World' (1979) 398; Weima, 'Gal. 6.11-18' (1993) and references there. 
4' Russell, 'Redemptive' (1995) 338. Betz 22 thinks that v. 5 is a 'summary of doctrine of 
justification' and v. 6 of 'doctrine of the church'. This 'turn' is, of course, becoming explicit 
what is implicit, and not the new introduction of a moral logic into a doctrinal argument. 
43 Hooker, Pauline (1979) 25. 
' Dogmatically, neither circumcision nor uncircumcision has any relevance to the definition 
of 'faith' and 'new creation'. In the Galatian situation, however, circumcision seems to be 
propagated in such a way that causes the Galatians to neglect what is really important, i. e., 
their faith working itself through love. In this particular situation, then, circumcision, an 
adiaphoron otherwise, does become a threat to faith, and that is why Paul denounces 
circumcision as he does in 5: 4. Thus in Romans where no such problem is visible, Paul can 
soberly present circumcision as the 'seal' ofjustification, not its threat. 
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answer to the crisis caused by circumcision. The crisis in Galatia is a moral one; so is 
the solution that Paul suggests to the Galatians. 
The Law as a moralproblenz 
Interestingly, Paul's argument does not remain with such local issues as circumcision 
and calendar observances. Rather, Paul considers circumcision as an inseparable part 
of 'the whole law' (5: 3), and launches a serious polemic against the law in general 
(3: 19-25; 4: 21-3 1; 5: 4). At first glance this might give the impression that Paul's 
argument cannot be a moral one, since he is fighting against the very law, 'the 
epitome of morality'. However, a sober look at his treatment of the subjecO' confirms 
his moral perspective. In a nutshell, Paul's criticism of the law is focused on its nioral 
inipotence, its incapability to make those who belong to it actually carry out its own 
requirements. His criticism of the agitators too is not aimed at their rigorous effort to 
46 
observe the (whole) law but theirfailure to do so (6: 12-13; 5: 3). That is, Paul is not 
criticizing the actual observance of the law. 
An instructive case in point is Paul's promissory statement that the Galatians 'are 
not under the law' if they are led by the Spirit' (5: 18). Strangely, most interpreters fail 
to capture the real point of this statement by reading the idea of superfluity into Paul's 
language: the Galatians 'do not need to be under the law', since 'the Spirit provides 
all the necessary guidance in the fight against the flesh'. " This is not, however, the 
plain sense of Paul's words. What he actually says is that those who are led by the 
" The literature on Paul's view of the law is enormous. For surveys, Barclay, 'Observations' 
(1985) 5-15; Westerholm, Law (1988) 1-105; Moo, 'Paul and the Law' (1987) 287-307; 
Thielman, From Plight (1989) 1-27; idem, Law (1994) 14-47; Hong, Law (1993) 11-15; 
Schreiner, Law (1993) 12-31 with a substantial bibliography (253-272). 
4' Longenecker, 'Until Christ' (1999) 93-100 convincingly demonstrates the intentional 
convergence of Paul's portrait of the agitators and 'works of the flesh' listed in 5: 19-21. 
4' Betz 281 and Barclay, Obeying (1988) 116 respectively. See also Gundry-Volf, 
Perseverance (1990) 152; Fee, Empowering (1995) 438. 
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Spirit are not under the law. Reversing the statement, the Galatians will end up being 
under the law if they, as they are doing now, continue to forsake the Spirit. 
At this point, it is important to realize the pregnant meaning of 'being under the 
law' in Paul's argument. For Paul, it means nothing other than being under its curse 
(3: 10), imprisoned under sin (3: 22-23) and enslaved under the flesh (4: 3,9,21-3 1). 48 
Thus Paul's point is that the Galatians are not under the curse of the law only if they 
walk according to the Spirit. " Here too, as in 5: 6, following the Spirit and bearing its 
fruit stands as the only effective solution to the problem of the flesh and the 
consequent curse of the law. That is, for Paul the danger of the Galatians' attraction to 
circumcision/law lies in the fact that they are thereby entangled into the deadly pattern 
of 'works of the flesh' whose end is nothing but curse and eternal destruction. 
Two further points support this conclusion. First, Paul deliberately links the law 
with the flesh in an inexorable dualism. After what Paul says in 3: 3 and especially 
4: 21-3 1, where the law and flesh are virtually synonymous, the implication of the 
moral explication of the same dualism in 5: 16-26 and 6: 7-9 is unmistakable. " In 5: 16- 
18 too the intentional interchange between 'gratifying the desire of the flesh' and 
'being under the law' is beyond doubt. " Secondly, the phrase rgyct udgxog, in view 
of the close association between law and flesh (3: 3; 5: 16-18), is probably a deliberate 
allusion to 9pyct v6[tov. " In effect, Paul seems to be saying that life under the law, 
necessarily interlocked with the force of the flesh, only produces 'works of the flesh'. 
" Rightly, Hong, Law (1993) 61,149-69,184; Schreiner, Law (1993) 77-8 1; Hanson 172; Fee, 
Einpoivering (1995) 392. 
Rightly, Ladd, 'Spirit' (1975) 216; Vos, Pnetunatologie (1973) 30. 
So Howard, Crisis (1991) 12-14; Lull, Spirit (1980) 114-116; Barclay, Obeying (1988) 2 10; 
Thomson, Chiasmus (1995) 136-139. 
So MuBner 378; Sloan, 'Law' (1991) 49; Hong, Law (1993) 165; Martyn 496. 
Rightly, Ebeling, Truth (1985) 258; Dunn 30 1; Longenecker 252-53; Fee, Empolvering 
(1995) 44 1; Longenecker, Triumph (1998) 74-78. 
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In fact, this moral critique of the law is not limited to the ethical section. As early 
as in 2: 19 Paul claims that 'life under the law' does not allow any life in relation to 
God. This is why he had to die and adopt a new 'pattern of life' in faith (v. 20). " 
Precisely the same idea is reiterated later in a generalized statement: the law does not 
have the power to give life (3: 2 1), a claim that contradicts the cherished convictions 
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of Judaism concerning the life-giving role of the law. That this conclusion involves a 
moral judgment" is clear from the way Paul describes the real function of the law in 
moral terms: it was given only as a jailer dealing with 'sin' (3: 19). Whether it refers to 
its preventive role or aggravating effect, " the fact remains unchanged that the only 
thing it can do is to shut everything 'under sin' (3: 22). Since the law pronounces curse 
upon those who fail to carry out its demand, this is in reality another way of saying 
'under curse' (3: 10). 
17 It is the law's lack of moral power to overcome human flesh 
that Paul wants to hammer home with his 'polemic' against the law. " This is the irony 
of 'belonging to the law'. Thus, Paul's emphatic claim that the Spirit is never from the 
law (3: 2-5), " is an essentially moral criticism of the law since only the life-giving 
power of the Spirit (Rom 8: 11; 1 Cor 15: 45. Cf. John 6: 63) can enable the believers to 
fulfil the law which is summed up in its demand of love (cf. Rom 8: 14) . 
60 This is 
" 2: 19-20, the summary of Paul's ethics, forecasts the full-blown discussion in chapters 5-6. 
E. g., Brinsmead, Dialogical (1982) 78. Does this not belie the neat theology/ethics division? 
" See n. 61 in chapter seven. 
55 Thus, 'making one alive' involves moral renewal. Rightly Ridderbos 14 1; Drane, Paul 
(1975) 24,154 n. 52. Contra Byrne, Sons (1979) 162 n. 103. 
" Paul's moral polemic seems to point to the negative effect of the law. 
57 So Wilckens, Rechyiertigung (1974) 92; Sloan, 'Law' (1991) 35-60. 
" This is noted by Howard, Crisis (1991) 11-14; Lull, Spirit (1980) 113-130; Brinsmead, 
Dialogical (1982) 164-192; Longenecker, Triumph (1998) 119-122,134-142; Schreiner, 
'Perfect Obedience' (1985) 254-278; Wilckens, Rechyertigung (1974) 77-109; Hanson, 
Abraham (1988) 150-154; Hooker, Adain (1990) 6 1. 
5' The law's inability to give the Spirit is highlighted by Cosgrove, Cross (1988) 39-86. 
60 Lohse, Ethics (1991) 163. 
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what Paul means by his suggestive expression 'the law of Christ' . 
61 Longenecker 
nicely sums up the moral nature of the Galatian crisis: 
The recommendation that Christians should observe the law was not, in 
Paul's view, simply a cognitive error in need of a theological corrective. 
Instead, it opened the way for Christians to be pawns of superhuman 
influences other than that of the Spirit of God. At stake, in Paul's mind, is 
Christian character enlivened by the Spirit and evidenced within human 
relationships. " 
That Paul responds to the problem of circumcision/the law with an essentially 
moral argument suggests that as far as Paul is concerned, the crisis in Galatia is a 
moral one: the Galatians' deviation from the Spirit-inspired pattern of faith and love 
caused by their hollow enthusiasm for circumcision and the law. And this is what he 
means when he charges the Galatians of apostasy (1: 6) and of abandoning the Spirit 
for the flesh (3: 3). It is this deplorable situation in which the Galatians are backsliding 
from their life in the Spirit that explains why Paul has to make the Spirit as the central 
point of his argument. 
3. Paul's moral emphasis on the Spirit 
In the preceding chapters we argued that Paul perceives the crisis in Galatia primarily 
in the light of its implication for the Galatians' quest for final salvation, the ultimate 
goal of their coming to Christ. In the light of the moral nature of the crisis, then, 
Paul's criticism is clear: by deviating from their life in the Spirit, and thereby 
" Scholarly discussion mostly concerns its relation to Mosaic law and Jesus tradition. Dodd, 
'ENNOMOS CHRISTOU' (1968); Davies, Torah (1952) 92-93 and Rabbinic (1970) 111 - 
146; Schiirmann, 'Gesetz des Christus' (1974); Stuh1macher, Reconciliation (1986) 110-133; 
Martyn 554-558; ideni, Issues (1997) 235-49. See the surveys and further literature in Barclay, 
Obeying (1988) 125-145; Hong, Law (1993) 173-183. 
62 'Until Christ' (1999) 106. See also his Triuniph (1998) in which he strongly emphasizes the 
moral thrust of Paul's argument, though we d. isagree with his realized eschatological 
viewpoint. 
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exposing themselves to the threat of the flesh which the law has no power to 
overcome, the Galatians are in effect putting their hope of future salvation at serious 
risk. 
This is immediately clear in the ethical section of the letter in which Paul's 
exhortation to the Galatians forms a virtual exposition of the function of the Spirit in 
Christian life. According to what Paul says there, the Spirit is not so much evidence 
of realized salvation as a mode or power of new life which enables believers to attain 
to the hoped-for salvation. Here, by the Spirit Paul means 'life in the Spirit', and thus, 
the inoral thrust of Paul's argument stands out unmistakably. The burden of this 
section is to show that this moral logic is equally crucial for Paul's theological 
argument about justification and inheritance. 
Justification and faith working itseýfout through love' (5: 5-6) 
The moral thrust of Paul's argument of 'justification by faith' becomes clearest in 5: 2- 
6 in which he sums up his whole argument on the subject. In antithesis to the dead end 
of 'justification by the law' (5: 2-4), Paul presents before the Galatians the real 
altemative: hýdg yde nvd[tcurt ý% iritamag Unitba &xatocyývqg &3TF-xbEX6gF-Occ (v. 
5). The moral thrust of v. 6 has already been explained. Our concern at this point is 
that Paul presents this moral notion of 'faith working itself out through love' (v. 6) as 
the only answer to the question ofjustification (v. 5): 'we are waiting for the hope of 
righteousness by the Spirit which comes from faith, for in Christ Jesus neither 
circumcision nor uncircumcision has any power but only faith working through love'. 
Scholars usually overlook its connection with the preceding statement on 
63 justification. Even when it is acknowledged, the future eschatological thrust is 
" See, e. g., Witherington 370. Longenecker, Triumph (1998) never touches v. 5. 
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mostly left out. 6' On the assumption of realized justification, however, this severance 
results in the virtual reversal of Paul's perspective, turning the statement of hope into 
can excellent description of [present] righteousness in Christ' . 
6' Barclay speaks of 'the 
stark alternatives of the two ways of life', but for him too its escbatological context 
remains irrelevant. Surprisingly, even 'the hope of righteousness' to be awaited is 
taken to be one of the 'benefits' ofpresent identity, 'the distinguishing marks of the 
true Abrahamic covenant as it isfitUdled in Christ'. " He cannot, of course, ignore the 
eschatological motif completely, and admits the presence of the motif of the final 
judgement, which is, however, already 'partially anticipated in the justification'. " 
To grasp the point Paul drives at, it seems quite crucial to give'LoX'6v; L in v. 6 its 
full meaning: 'be capable of, 'have the power to do something' (cf. Phil 4: 13; Lk 
68 13: 24; Jas 5: 16). Typical renderings of the word such as 'to be of no avail' or 'to 
matter 369 ignore this basic motif of power in it and thereby obscure the meaning of 
Paul's statement. In the present context in which Paul speaks of two different ways of 
attaining to the 'hope of righteousness' (vv. 4-5), it takes on the meaning of 'to be 
capable of leading one to eschatological righteousness'. " It is not simply that 
circumcision and uncircumcision 'do not matter' or are 'irrelevant' for those who are 
So Fung 228; Matera 189; Fee, Enipoivering (1995) 419-420. 
Ziesler, Righteousness (1972) 179. See also Bornkamm, Paul (1975) 153. For Ziesler, it 
provides support for his claim that for Paul righteousness is both 'forensic' and 'ethical', for 
this verse 'implies a new being as well as a new standing'. His talk of 'first fruit' is rightly 
criticized by Reumann, Righteousness (1982) 58. 
" Obeying (1988) 93 (emphasis added). See also 94,216-220,223. 
67 Obeying (1988) 10 1. Similarly, Weder, Kreuz (1981) 193-5; Glasswell, EDNT 1: 407. We 
do not deny the identity-making function of hope in the present; what we deny is the assertion 
that this is the primary thrust of the passage. The issue is justification and it remains a hope. 
See the perceptive comment of Bonnington, 'Review' (19 99) 149-50. 
68 So Louw/Nida 677; Paulsen, EDNT2: 208. The notion of religious distinction is not in view 
here. Contra Hanson 157 and Martyn 472-73. 
61 So Barclay, Obeying (1988) 93; Ziesler, Righteousness (1972) 179; Longenecker, TH11111ph 
(1998) 63,82; Eckert, Verkiindigung (1971) 43; Fung 228. 
70 Betz 263 n. 94; MuBner 351-52: 'das Hoffhungsgut der Gerechtigkeit zu bringen vermag'. 
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already justified. " Paul's specific claim is that these things are iinpotent, that is, 
incapable of leading the Galatians to the hoped-for righteousness (cf. 3: 21). Receiving 
circumcision itself, just as remaining uncircumcised, does not help at all in the 
Galatians' quest for justification. It is only 'faith working itself out through love' that 
has the power to bring about justification. This is why believers are to await the hope 
of righteousness 'through the Spirit' since 'faith working itself through love' is the 
very function of the Spirit. 72 
So here, by defining 'through the Spirit' and 'by faith' in terins of love, Paul is in 
effect claims that the life of love sustained by the Spirit is the only mode of waiting 
for the hope of righteousness. " When Paul seizes upon the Spirit as the only means of 
justification (5: 5), he is then primarily thinking of his moral function (5: 6). For Paul 
the Spirit constitutes the sure proof of 'justification by faith', not because he signifies 
the present reality ofjustification but because it enables believers to maintain the life 
of love which is the sine qua non for reaching future justification. " As Cosgrove puts 
it, 'Paul understands life in the Spirit as the precondition of authentic ethical 
engagement, the ultimate justification of which remains future'. " 
" Contra Bultmann, 'Ethic' (1924) 214; Kertelge, Rechýfertigztng (1966) 149. Unlike Gundry- 
Volf, Perseverance (1990) 207, Ridderbos, Paid (1975) 179 and Ziesler, Pauline (1990) 116, 
the context, dealing with 'justification', is clearly soteriological (5: 5). 
72 Merk, Handehi (1968) 71: 'Die Liebe ist,, tats5chlich nichts anderes als das Leben im 
Geist. "' See also Schnabel, 'Ethics' (1992) 272. 
" Betz 264: '[n]othing but this love is the basis of the Christian eschatological hope (5: 25- 
6: 10)' * 74 Sanders, Palestinian (1977) 516 is misleading to speak of 'salvation by grace' and 
'punishment and reward by deeds'. Interestingly, First Clement, who affirms Paul's doctrine 
of justification by faith (5: 7; 32: 3-4), interprets Genesis 15: 5-6 as James does (10: 1-7; 30: 3!; 
31: 2). Did this author, far closer to Paul than we, and Luther for that matter, really 
misunderstand the apostle? 
75 Cosgrove, Cross (1988) 150. For him, however, justification is not the issue, and thus this 
recognition remains inconsequential to Paul's main argument. 
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If, as most interpreters acknowledge, this sums up Paul's whole argument in the 
letter, " it follows that throughout his argunient Paul's emphasis on faith as the only 
way to justification in fact presupposes its morally active nature. That is, Paul's 
argument that (future) justification comes only by faith is from the first a moral 
argument. And this is a most appropriate point to highlight in the situation in which 
Paul's converts are showing signs of deviation from this all-important pattern of faith 
and love. 
Inheritance and life in the Spirit (5: 16-26) 
Just as life in the Spirit forms the sine qua non for receiving future justification, it is 
also the only means of receiving God's promised inheritance. In his allegory of Sarah 
and Hagar couched in the characteristic Spirit-flesh dualism, Paul makes it clear that 
only those bom of the Spirit will participate in God's inheritance, while those bom of 
the flesh will be expelled from this community of children of promise. The theme of 
inheritance continues in Paul's exhortation in 5: 16-26, with the inheritance now 
specified as the future Kingdom of God (v. 21b). " Paul's demand in this passage is 
simple: 'walk according to the Spirit' (vv. 16,19). V. 17 strengthens the force of 
Paul's demand by accentuating the inexorable conflict between Spirit and flesh: 78 one 
either follows the Spirit or the flesh; there is no third option. " 
See n. 41 above. 
For justification of taking the t-wo passages together, see 6.4. 
This passage is difficult. See the survey in Barclay, Obeying (1988) 112-15. MuBner 377-78 
thinks that the Spirit and the flesh neutralize each other so as to create 'freedom of choice' for 
believers. Paul presupposes human freedom, but the negative thrust of v. 17b renders his view 
unlikely. Betz 278-81 takes the passage as a case of (unpauline! ) fatalism, which flies in the 
face of Paul's unmistakable confidence in the superiority of the Spirit reflected in vv. 16 and 
18. 
79 So most interpreters, e. g., Burton 302; Barclay, Obeying (1988) 114-5; Longenecker 246; 
Fee, Empowering (1994) 434-47; B. Longenecker, Triumph (1998) 70. 
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The dualistic perspective has already been made clear in 3: 3 and 4: 21-3 1; now its 
inoral texture comes to the fore. " The antithesis between Spirit and flesh is not just a 
matter of passive belonging (identity); it requires active decision on one's behaviour. 
Being born of the Spirit means actually walking (; rEQLTrctTCLTF-, v. 16; (yToLX(ogev, v. 
25) by the Spirit and being born of the flesh in fact means gratijying (rWayl-re, v. 16) 
the desires of the flesh. 
Paul's point here is that only by 'walking in the Spirit' will the Galatians be able 
to avoid gratifying the desires of the flesh (v. 16) and doing its works (vv. 19-2 1)" 
which is a sure way of disqualifying oneself from the inheritance of God's future 
Kingdom. Though not expressed, the other side of the story is equally clear: only by 
82 following the Spirit, and thereby producing 'the fruit of the Spirit', will the Galatians 
be able to participate in this promised inheritance. " Here too, Paul presents life in the 
Spirit as the indispensable condition for receiving future salvation. 84 Paul's claim that 
inheritance comes from the Spirit (4: 7,21-3 1) is from the first a moral argument. 
Paul's argument in Galatians, both the theological and the ethical, therefore shows a 
very clear moral logic. His problem with the Galatians is their deviation from their 
life in the Spirit (3: 3). Since for Paul this pattern of life in the Spirit constitutes the 
sine qua non for participating in future salvation Oustification, inheritance, the 
Kingdom of God and eternal life), their deviation from the Spirit can only mean that 
Rightly, Longenecker, Triumph (1998) 70; Barrett, Freedom (1985) 46. 
Paul presupposes the superior power of the Spirit over the flesh as is implied by the strong 
promissory note in v. l6b (o-b [tý -rEkfcyq'rF, ). See BDF §365; Zerwick, Greek (1963) 149-50. 
Martyn 529; Barclay, Obeying (1988) 111; Merk, Handeln (1968) 7 1; Parsons 'Being' (1988) 
242. 
" See W. Barclay, Flesh (1962); Barclay, Obeying (1988) 106-215; Fee, Empolvering (1995) 
439-54. 
83 Rightly, Lull, Spirit (1980) 175; Fee, Einpowering (1995) 443. 
84 See Hester, Inheritance (1968) 86; Yinger, Judgment (1999) 247; Watson, Paul (1986) 64; 
Hanson 177; Hamilton, Eschatology (1957) 21-23. 
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they are foolishly jeopardizing their hope of this salvation. Hence the desperate call to 
these wayward Galatians: 'walk according to the SpiritV 
Seen in this way, Paul's moral exhortation in chapters five and six is not just a 
confiising or even potentially self-contradictory qualification of his 'main, 
theological' emphasis on faith-as-trust but the continuation of his consistent moral 
polemic against the apostalizing behaviour of the Galatians. His extensive argument 
in chapters three and four does provide crucial 'theological' groundwork for his 
demand, hammering home on the Galatians the fact that theirfitture salvation is 
available only in the Spirit. Yet, as we have seen thus far, this theological logic aims 
at the Galatians' deviation from this Spirit and therefore already carries a strong 
moral logic within it, which only becomes explicit in the later part of the letter. In the 
final analysis, it is this demand that the Galatians should remain in or return to their 
life in the Spirit that constitutes the major purpose of Paul's writing this letter. It this 
sense, we can indeed call the ethical section the 'culmination' and 'climax' of Paul's 
response to the crisis in Galatia. " In conclusion, Galatians as a whole is therefore 
Paul's coherent response to the singular problem of the apostasy of the Galatians, 
which comes out quite clearly once we recognize the essentially future eschatological 
and moral character of Paul's perspective. 
" In this respect, Cosgrove, Cross (1988); Fee, Einpowering (1995) 367-471; Witherington 
193,217 and Choi, 'Spirit' (1998) 16 and pssshn are closer to our view, though their realized 
eschatological interpretations of the 'theological' section differ from ours. The claim of 
Matera, 'Culmination' (1988) that chapter 5-6 is the 'culmination' of the letter is somewhat 
misleading, since for him the real culmination occurs in 5: 1-12 and 6: 11-18 and not the 
ethical section proper which still remains secondary. 
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4. Pauls opponents in Galatia 
With our exposition of Paul's argument completed, we are now in a position to say a 
few word about the nature of the agitators' mission in Galatia. " Though much about 
their activity inevitably remains obscure, our study does make one thing clear: in 
Yiew of the inherently moral thrust of Paul's polemic against them, the moral 
observance of the law is not part of their agenda. They certainly demanded 
circumcision (5: 2-3; 6: 12-13) and probably the Jewish calendar, too (4: 10). We do 
not have any evidence in Galatians, however, that the agitators' demand involves a 
rigorous moral concern, at least not a successful one. Paul's description of them 
actually runs in the opposite direction. 
Paul's moralpoleinic 
That Paul is not fighting against a law-observant, that is, morally rigorous, mission 
can be shown by the fact that such a hypothesis creates an insoluble contradiction in 
the flow of Paul's argument. The problem is simple. In chapters five and six Paul 
denzands with utmost seriousness (part of) what he himself has categorically rejected 
in earlier chapters. " The 'tension' between these two seemingly contradictory thrusts 
of the letter is well captured by Barrett: 
Paul's criteria are neither doctrinal nor institutional, but the transformation 
of life in love. Even so, however, his position is a difficult one for there 
may be little observable difference between the fruit of the Spirit and 
works of law. He is obliged to walk on a knife edge between the 
alternatives of flinging away the moral content of Christianity and the 
conversion of it into a new legal system. " 
What is the starting point for other scholars is therefore the end result of exegesis for us. 
Cf. Ropes, Singular (1929) 22-24; Crownfield, 'Singular' (1945). However, this does not 
support the two-front theory either, as far as one section cancels out the other. 
88 Barrett, Freedom (1985) 46 (emphasis added); Barclay, Obeying (1988) 140-45. 
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In Dunn's words, 'Paul is thus engaged in a delicate art of trying to have his cake and 
eat it, that is, trying to retain some emphasis of the law while dispensing with 
others'. " Here interpreters faces an unavoidable question: in what sense does his 
'Pneuma-Ethik' differ from the 'Tora-Ethik' he criticizes? " In Paul's own language, 
what distinguishes his law of Christ from the law of Moses? 
Many solutions are proffered. Hfibner's attempt to distinguish between 'all the 
law' (5: 3) and 'the whole law' (5: 14) is rightly discarded. " Also not uncommon is the 
distinction between 'quantitative' and 'qualitative' obedience or 'inner' and 'external' 
obedience. 9' Another popular view is to differentiate 'doing' the law from 'fulfilling' 
it, with the latter taken in the sense of 'eschatological fulfilment'. " This linguistically 
and contextually subtle" solution, however, is based on a misreading of Paul's 
statement which does not speak of an 'eschatological fulfilment' of the law in terms 
of Spirit-inspired love. " Paul speaks of Tuffilment' but it is not the Spirit but the 'one 
word' (tv tvt X6yq)) of the love commandment within the Mosaic law itself (Lev 
89 Dunn, Theology (1993) 116. 
90 These terms come from MuBner 364. 
91 Hfibner, Laiv (1984) 36-41. See the critique in Barclay, Obeying (1988) 136-37. Cf. Hong, 
Law (1993) 172. 
92 E. g., Furnish, Ethics (1068) 188-194; I-Ifibner, Law (1984) 37; Dunn, Theology (1993) 111- 
14. Similarly, Moule, 'Obligation' (1967) 389-406: 'obedience as self-righteousness' vs. 
'obedience as faith'. The talk of 'moralism' is also common as in Houlden, Ethics (1973) 34; 
Schlier, TDNT 2: 497; Cousar 67; Schweizer, 'Lasterkataloge' (1975) 467. Even Snodgrass, 
'Justification' (1986) 72-93 falls into a similar trap: 'obedience based on works 
righteousness' vs. 'saving obedience in response to God's grace'. If 1, as one justified in 
Christ, am zealous to obey God's will in view of God's final justification, is it an expression 
of 'works righteousness' or 'saving response' to God's grace? 
" Examples include Betz 275; Longenecker 242-43; Matera 197; Westerholm, Law (1988) 
201-5; Barclay, Obeying (198 8) 13 5-145; Hong, Law (1993) 177-183; Hanson, 'Conversion' 
(1997) 230; B. Longenecker, 'Defining' (1996) 91-93; idem, Triumph (1998) 83-88. 
9' Thielman, Law (1994) 140. It is suggestive that Barclay ends up appealing to the notion of 
ambiguity. Obeying (1988) 140,142-5. 
" Cf. Russell, 'Redemptive' (1995) 341. Even as a moral defence, this would be too 
dangerous a statement to make, if Paul's intention is to banish the law completely out of sight. 
As Romans 6 aptly illustrates, Paul has his own way of expounding the moral nature of his 
gospel without making any reference to the law. Why then, in this critical situation, would he 
run the risk of making his moral demand in the name of the law? So Bandstra, 'Recent 
Developments' (1990) 259-60 (against Westerholm). 
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19: 18! ) that fulfils 'the whole law' (6 ... 7E&g v6Vog). 
To be precise, it is not even 
that the whole law 'is fulfilled', either presently or gnomically; it comes to us already 
fulfilled (irp-7rXýQ(o-rc(L). 9' Paul is simply urging the Galatians to practice the love 
command in which the whole law stands fulfilled. 
Most of all, however, this sort of linguistic jugglingý' fails to make any practical 
sense. However one interprets Paul's language, it does not change the brutal fact that 
the love Paul demands as the heart of his ethics is precisely the same love required by 
the Mosaic law, that is, part of what he has urged the Galatians to reject. It is Paul 
himself who says that love, the concrete working-out of faith (5: 6), is the gist of the 
very law (5: 13-14). That is, Paul does take up 'the moral standards of the law'. 
Therefore, if we construe Paul's argument as a doctrinal objection to the observance 
of the law including its 'Tora-Ethik', the conclusion is inevitable: Paul is 
contradicting himself. " 
This conclusion is, however, an unsolicited one. If Paul does have a 'deeply- 
ingrained impulse to maintain a place for the law within his understanding of the 
gospel', " it is absurd to imagine that Paul would disparage the ethic of Torah in the 
first place. It is Paul who highlights the absolute importance of obedience in the name 
of the law (5: 13-14), and it necessitates the conclusion that moral observance of the 
law is not part of his opponents' agenda. 
" In effect, this amounts to 'summed up'. So Fumish, Ethics (1968) 200 and Command 
(1972) 97; Schlier, TDNT 3: 68 1; Schrage, Ethics (1988) 206-207. Contra Martyn, 'Crucial 
Event' (1996) 48-61 who attempts to explain this 'fulfilment/perfection' as an act of Christ. 
97 It is an irony that scholarly discussion of Paul's ethics is often too theoretical and dialectical 
to follow. Fine theoretical explanations abound; practical implications are often difficult to 
see. 
Cf. Ropes, Singular (1929) 24. 
B. Longenecker, 'Defining' (1996) 91-94 (here 94). 
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The agitators are not observing the law (6: 12-13) 
This accords nicely with what Paul says about the agitators. According to Paul's 
report in 6: 12-13, they want (MOUCTLV), and indeed compel (&Vo, Y%dýO'UCFLV), the 
Galatians to be circumcised. Yet Paul also criticizes them that 'they themselves are 
not keeping the law'. This is a criticism Paul cannot afford to make if the agitators are 
actually law-observant. This statement therefore strongly suggest that these people 
are not really concerned with 'keeping the law', while being very anxious to get the 
Galatians circumcised. 
In scholarly reconstruction of the Galatians situation, however, this verse is 
frequently played down for various reasons. For some this remark does not 
necessarily contradict the law-observant character of Paul's opponents since it only 
reflects Paul's former, (Pharisaic) legal standard, " or his conviction that no one can 
keep the whole law. " This is unlikely, however. Paul may well have such belief but 
it does not obviate the conspicuous gap between 'not keeping the law' and 'not 
keeping the whole law' (5: 3 and 5: 14; cf. 3: 10). According to Jewett, Paul makes this 
accusation because 'they annulled grace and rest on their boasting', and thereby 
'denied and perverted the truth of the gospel which the law itself affirmed'. "' 
However, this reads too much into Paul's language. The way Paul speaks makes it 
clear that Paul accuses them on their own ground. Howard asserts that this accusation 
of Paul rather confirms that the Galatians believed the contrary, and that Paul's 
charge only refers to their association with the uncircumcized Gentiles, which 
supposedly constitutes a breach of the law. "' In view of their strong demand of 
So Howard, Crisis (1991) 15-16; Longenecker 293; Witherington 449. 
So Hanson, Abraham (1988) 119; Schreiner, Law (1993) 64-5. 
102 'Agitators' (1971) 201-2. 
103 So Howard, Crisis (1991) 15-16. CC Sanders, Law (1983) 23. 
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'ritualistic' elements of the law such as circumcision and the calendar regulations, 
however, this is very unlikely. As Ester notes, " Paul's talk of 'keeping the law' most 
probably refers to its ethical dimensions. 
More frequently, scholars explain away this statement by appealing to its 
polemical nature. For example, Barclay, taking these verses as an 'exaggerated 
polemic point', turns Paul's word completely upside do', Yn: 'Paul's snide remark that 
they do not really keep the law does not disprove but rather, paradoxically, confirms 
our impression from the rest of the letter that the agitators expected the Galatians to 
observe the law in conjunction with their circumcision. "" For him Paul's statement is 
a groundless slander aimed to 'show up his opponents in the worst possible light with 
106 
the hope of weaning the Galatians away from them'. This suggestion is intriguing, 
especially in view of Barclay's recognition that 
If he was attempting to persuade the Galatians to abandon the 'other 
gospel', what he says about it must have been both recognizable and 
plausible in their ears. Thus the letter is likely to reflect fairly accurately 
what Paul saw to be the main points at issue. "' 
Barclay is too sweeping here. It seems fair to say that Paul's talk of their motivation 
tinerely to avoid persecution' needs a grain of salt. But he is not necessarily throwing 
a slander when he speaks of their 'boasting in the flesh'. If they concentrate their 
attention on circumcision in particular, Paul's statement can be a fair depiction of 
their activity. 
Esler, Galatians (1998) 183-4. 
'Mirror-reading' (1987) 87; Obeying (1988) 64-5 (here 85). 
'Mirror reading' (1987) 75. Already R5is5nen, Paul (1983) 96; Watson, Paul (1986) 62. 
See also Longenecker, Triumph (1998) 32-3; Smiles, Gospel (1998) 191. 
"' 'Mirror reading' (1987) 76. 
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On Paul's remark about them 'not keeping the law', Barclay misses the point 
completely. If the agitators are presently launching a law-observant mission, it means 
that the Galatians are now witnessing to their strenuous zeal to obey the law. Under 
the circumstances, such a groundless ad hondnein slander, instead of helping him 
'weaning the Galatians away from them', Would have been a kiss of death for him by 
damaging his own personal integrity. 108 Are we to believe that Paul is so naive as not 
to anticipate such a result? That this statement concerns the 'character' and 
'motivation' does not exempt it from the need of being 'plausible'. "' In a highly 
polemical and critical situation, one is required to pay more meticulous attention not 
to misrepresent one's opponents, even their character and motivation, because a slight 
slip on that point could easily destroy one's whole case by damaging one's own 
ethos. "' A polemic may well be 'evaluative' but it will have its intended effect only 
in so far as its 'descriptive' makes sense to the hearers. "' 
The easy tone of Paul's remark can best be explained as the reference to the 
clearly selective disposition of the agitators, highlighting certain elements of the law, 
while neglecting others. ' 12 Instructively, Martyn comments on this verse that the 
'Teachers' are 'allowing themselves a ... flexibility' of practising certain parts of the 
law, 'while leaving aside numerous other parts' and yet 'being nevertheless 
108 Cf. Williams 25. 
'09 See the (self-contradicting) admission of Martyn 563. The reservation of Longenecker 293 
and Eckert, Verkandigung (1971) 34-5 is thus misleading. Cf Mu8ner 413-4. 
"0 In a personal conversation, Dr. Barclay pointed out that among ancient authors such 
practice was a commonplace, of which Josephus is an excellent example. But such tactic of 
personal slander presupposes effective control of infon-nation about the victim criticized, a 
privilege Paul does not have. Given a strong bond with his converts, such an ad honlinein 
tactic will work very powerfully as in Philippians 3: 2 ('dogs'; 'evil workers'; 'mutilators') 
and 3: 18-19 ('enemies of the cross'). But having lost their affection and become their 'enemy' 
(4: 16), and especially with his opponents as the Galatians' new frame of reference, such a 
tactic will do more harm than good, unless it makes sense in their ears. Whatever Paul says 
about the agitators, they would gauge it against the real agitators they are observing. 
111 The 'evaluative-descriptive' antithesis of Hanson, Abraham (1988) 191 is a false one. 
... Crownfield, 'Singular' (1945) 493,497 without taking his claim of 'syncretists'. 
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convinced in their mm minds that they are fully observant of the Law'. "' In Paul's 
mind, however, 'they are not keeping the law' 
Observing the whole law (5: 3) 
This conclusion is supported by Paul's statement in 5: 3. In this verse, Paul warns the 
Galatians: 'Once more, 1, Paul, say to each of you who are circumcised that you are 
obliged to keep the whole law! ' The impression is that they are not presently 
intending to observe the whole law, which in turn implies that they have not been 
taught to do so. 
Naturally, those who posit a 'law-observant mission' in Galatia try to weaken the 
force of this statement. Howard suggests that Paul's point is this statement is that 
circumcision makes one a debtor (6#tX9'rijg), namely, a slave to the law, with the 
'whole' expressing the severity of such servitude. "' Yet, 'obligation' is a far cry from 
'slavery'; Paul would have explicitly said 'slavery' if he had meant it, instead of 
making such an ambiguous remark. 
A more typical solution is that of KUrnmel: 'Paul did not try to inform the 
Galatians with a fact new to them in 5: 3 but to remind them again (7rdktv) of a known 
fact to which they had not paid sufficient notice'. "' If so, one must ask, how would 
his readers have responded? Their immediate answer would be: 'Oh, yes, thank you 
for reminding us. Well, in fact, that's exactly what we are told to do and are trying to 
do'. What then would the argumentative force of this remark be? If Paul really wants 
to 'hammer home their full unpalatable implications', ' 16 he would have made clear 
"' 563 (italics added). 
... Crisis (1991) 16. 
... Introduction (1975) 300, followed by Eckert, Verkfindigung (1971) 41-42; Barclay, 
Obeying (1988) 64; Fung 222; Longenecker, Triumph (1998) 30-33. 
116 Barclay, 'Mirror-reading' (1987) 75. 
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why they are so 'unpalatable'. Simply rehearsing the agitators' own point without 
clarifyingwhat he is up to seems to be a very unusual way of 'hammering home' his 
real point. Or, is the thought expressed, which most interpreters take to be a Jewish 
commonplace (cf. M. Abot 2.1; 4.2; 4 Macc. 5.20-21; Sir 7: 8; 1 QS), so difficult for 
the Gentiles to grasp as to require such a solemn declaration by Paul? If the agitators 
had been concerned to impose 'the total observance of the law' on the Galatians, 
would such a notion not be the first thing they would have learned from them? Does 
not their willingness to take up circumcision, the last and hardest step in the 
proselytization, " indicate that they, if taught, would have been fully conscious of the 
need to keep the whole law? The plausibility of the Galatians' 'naivete' or 
'insufficient realization' is more apparent than real. 
In order for this statement to have its intended warning effect, it must be either 
that the agitators had not made the point clear (the agitators are being selective), or 
the Galatians are resisting their demands except for circumcision and calendar 
regulations (the Galatians are being selective). Since the latter clearly runs against the 
impression we get in the letter (cf. 1: 6; 3: 1; 4: 12-20; 5: 7-8), "' the only viable option 
seems to be that the agitators themselves are selective in their demands. Thus even 
Martyn, whose 'Teachers' are thoroughly law-observant, concedes that they are 
extending 'indulgence' to the Galatians in their demand. "9 This means, then, the 
construct of 'law-observant' mission is from the first a mistaken one, as is illustrated 
by the glaring self-contradiction in the readings of those who champion such a view, 
According to Philo, circumcision is the most repugnant of all Jewish laws (Spec. 1.1 -11). 
Their willingness even to receive circumcision means that they are prepared to go all the 
way in the law, if they are required to do so. 
119 470. This is widely noted. Brinsmead, Dialogical (1982) 64,87,160,193; Jewitt, 
'Agitators' (1971) 207-8; Sanders, Law (1983) 29. See further references in Barclay, Obeying 
(1988) 62 n. 75. 
258 
especially with their interpretation of 3: 10! "' Paul's statements in 5: 3 and 6: 13 
necessitate the conclusion that the agitators are not law-observant in the proper sense; 
the law as a moral guidance is not part of their agenda. 121 It is Paul, not the agitators, 
who brings in 'the whole law' into the discussion. 122 In short, the 'law-observant 
mission' cannot be reconstructed from the text of Galatians. "' 
Paul and the agitators 
Since circumcision signifies the initiation into the Jewish community, 124 the agitators 
are in effect teaching that salvation is only available for the Jews. What the agitators 
believe is, then, the salvation-historical privilege of the Jews based on God's special, 
covenant relationship with them. It is then nothing other than their 
'EnvahlungsbeNvuBtsein' as God's people (cf. 2: 15; 5: 6; 6: 15) or as descendants of 
Abraham (3-4) that they resorted to as the guarantee of their participation in God's 
eschatological salvation (cf Jubilee 15: 26). 125 Since it is not one's ethical 
performance but the salvation-historical privilege that becomes crucial for one's 
"' Longenecker, commenting on 3: 10, says that 'Undoubtedly the Judaizers had quoted this 
passage [Deut 27: 26] as being decisive'. Then commenting on 5: 3, he remarks: 'The fact that 
Paul here points out that circumcision obliges one to keep all of the prescriptions of the 
Mosaic law implies that the Judaizers had notyet mentioned this'. Similarly, Marlyn takes 
Deut 27: 26 quoted in 3: 10 as 'the Teachers' own text' and remarks, 'One supposes that it was 
with such scriptural passages that they threatened andfrightened the Galatians'. Then at 5: 3 
he retreats, 'Perhaps the Teachers are extending a[n] ... indulgence to the Galatian Gentiles, failing to require that they observe every commandment' (470). Barclay, Obeying (1988) 64 
and 67 falls into the same trap. Equally unintelligible is MuBner's assertion (348) that the 
agitators taught the soteriological necessity of observing the law without informing the 
Galatians that circumcision entails the need to keep the whole law. In different context, 
Brinsmead says that the opponents are only focusing on circumcision and other ritualistic 
laws, while still considering themselves as 'an ethical movement'. Dialogical (1982) 177. 
... Similarly, Vielhauer, 'Gesetzesdienst' (1975) 545. 
122 Rightly, Brinsmead, Dialogical (1982) 87; Kertelge, 'Gesetz' (1984) 384. 
123 It is possible that the agitators may have their own system of ethics. What is crucial to note, 
however, is thatfor Paul it can never be an authentic ethical provision. For him genuine 
obedience with love at its centre is possible only through the Spirit and he denies this 
privilege of the Spirit to those under the law. 
"' See n. 93 in chapter two. 
125 Cf. Lull, Spirit (1980) 172. 
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salvation, it is not difficult to understand why they exhibit relative indifference to 
moral questions. 
In contrast to these agitators who rely on God's grace of election without paying 
sufficient attention to God's relentless moral demand as the condition of final 
salvation, Paul presents an inherently moral polemic by emphasizing the 
indispensability of 'ending with the Spirit', namely, the pattern of 'walking by the 
Spirit'. Paul's criticism is that the Galatians, persuaded by a sort of empty enthusiasm, 
begin to compromise what is never to be compromised, namely, 'faith working 
through love' (5: 6), which Paul posits as the only 'truth of the gospel' (5: 7). For Paul, 
this means that they are now 'ending with the flesh' (3: 3), and this is nothing but an 
act of giving up the only track leading to their salvation. Hence, such a desperate call 
for a return to the life of 'walking according to the Spirit'. "' 
"' Thus Paul's argument in Galatians parallels his similar polemic against 'the Jews' in 
Romans 2. For this frequently misinterpreted passage, see especially Watson, Paid (1986) 
109-22 and Snodgrass, 'Justification' (1986) 72-93. A good historical analogy of Paul's moral 
critique of complacent reliance of God's grace of election is the stinging criticism by John the 
Baptist of those who rely on their being 'children of Abraham' as giving a sure immunity to 
the impending wrath, i. e., as automatically guaranteeing their filture salvation (Lk 3: 7-8; Mt 
3: 7-9). Similar perspective seem to lie behind such passages as Mt 21: 33-44 (43! ); John 8: 37- 
4 1; Ps. Sol. 18: 4; M. Abot 5.19. See Bruce, FuUtfled (1978) 61-64. 
CONCLUSION 
The purpose of this study has been to demonstrate the fundamentally future 
eschatological perspective of Paul's argument in Galatians. Refuting the widespread 
reading of the letter in tenns of realized eschatology on the one hand, and 
demonstrating Paul's future eschatological concern on the other, the study has 
presented a rather unconventional interpretation of Paul's argument in Galatians. 
Although summaries are provided at the end of each chapter, it seems useful to gather 
up main points of the study together at this point. 
1. Summary of the present study 
1. Focusing on what Paul himself explicitly says about the crisis in Galatia instead of 
hazarding a hypothetical reconstruction of it, tNvo important points have been made 
about the context of Paul's argument. First, the problem that Paul deals with in 
Galatians is the apostatizing behaviour of the Galatians, not with the erroneous 
theology of the agitators. That is, the letter is not a record of Paul's theological debate 
with his rival missionaries but a pastoral letter in which he rebukes the Galatians for 
their deviation from the truth of the gospel and exhorts them to return to it. Secondly, 
the way Paul deals with the problem indicates that Paul attempts to dissuade the 
Galatians from the present backsliding by highlighting the fatal consequence such 
behaviour entails for their future. This makes us expect that Paul's theological 
argument too, as part of his response to the crisis, is framed in a similar, future- 
oriented perspective instead of a realized eschatology. 
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2. In line with this, our main concern has been to clarify the fundamentally future 
eschatological thrust of Paul's theological argument. We have done so by 
demonstrating that the subject matter of Paul's theological argument is future 
eschatological salvation and not what has already been realized through the Christ 
event. 
First, justification, the central issue in Galatians in the light of which Paul 
perceives the significance of the present crisis, does not refer to a present reality in 
Christ but the final justification at the Judgment, a point which is further confirmed 
by a comparison with the data in Romans. 
Secondly, unlike the widely held view, sonship is not the main issue in Galatia. 
An analysis of such motifs as 'sons of Abraham', 'seed of Abraham' and 'sons of 
God' indicates that they are all median motifs employed to accentuate Paul's main 
points which are either justification (3: 6-9) or the heirship of believers (3: 15-29; 4: 1-7, 
21-31). 
Thirdly, we have also argued that the notion of a 'fulfilled Abrahamic promise' is 
a mistaken one. This thesis is based on a number of exegetical revisions. 1) The 
argument in 3: 6-14 (blessing) is distinct from that in 3: 15-29 (the promise). 2) 'The 
'the promise of the Spirit' (3: 14) does not signify the fulfilment of the Abrahamic 
promise. 3) The Abrahamic promise of the land is yet to be fulfilled. God gave 
Abraham the promise, and Christ-Seed, as a co-recipient of the same promise, 
mediates it to those who become seed by believing in him. 
Fourthly, and naturally, the inheritance, the major subject of Paul's scriptural 
argument (3: 15-29; 4: 21-3 1), also refers to an inheritance in the future. Refuting the 
notion of 'realized inheritance', we have argued that the motif of 'inheriting the 
Kingdom of God' (and eternal life) is related to the Abrahamic promise of the land, 
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- thereby making the 'inheritance' another epithet for final salvation together with the 
'Kingdom of God' and 'eternal life'. The notion of future inheritance therefore also 
converges with justification, another name for the same final salvation. 
Paul's claim throughout the argument is therefore that one can attain to 
eschatological salvation Oustification, inheritance, Kingdom of God, eternal life) only 
by faith, namely, only by remaining in Christ. 
3. Accordingly, contrary to the widespread assumption, Paul's christological 
argument does not show a structure of realized eschatology. Paul's singular purpose 
is to dissuade the Galatians from taking up the law by impressing on the Galatians its 
utter incompatibility with their commitment to Christ. In each subsection of his 
christological argument (3: 10-14; 3: 15-29; 4: 1-7) Paul repeats this critical point, but 
each time with a different argument which he justifies by exploiting a different aspect 
of the Christ event. Paul's application of the crucifixion motifs to himself (2: 19-20; 
6: 14) and to the Galatians (5: 24) is also guided by his desire to drive a wedge 
between the law and faith in Christ. 
Together with this, we have also shown that Paul presents the Christ event, and 
faith in him for that matter, as the source of the Spirit which forms the ultimate 
foundation of Paul's argument. This makes Paul's christological argument an 
essentially Spirit-centred one. That is, by claiming that justification/inheritance is 
only 'in Christ' and 'by faith', Paul is in fact telling the Galatians that they will attain 
to it only by remaining 'in the Spirit'. 
4. Paul's emphasis on the Spirit is basically a moral emphasis. That the Galatians 
will reach future salvation 'through the Spirit' in fact means that they will receive 
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their final salvation only by 'walking according to the Spirit' instead of the flesh. Not 
surprisingly, therefore, Paul understands the crisis in Galatia primarily in moral terms. 
The real problem does not lie in circumcision itself but its making the Galatians 
deviate from the truth of the gospel, the pattern of 'faith working itself out through 
love' and the standard of 'new creation', which can be summed up as 'life in the 
Spirit'. Naturally, Paul's polemic against circumcision/laNv too is moral, focusing on 
its inability to produce a genuine pattern of behaviour, which in Paul's opinion is only 
possible in the Spirit. This also leads us to suspect that the mission of the agitators is 
not a 'law-observant' one in the sense of being morally sensitive. 
All in all, Paul's demand is that the Galatians should remain in or return to the 
lifestyle of faith and love sustained by the Spirit. Our main thesis has been that Paul 
makes this appeal not by stressing what the Galatians already have in Christ but by 
warning them of the inescapable eschatological consequence of their present 
deviation from the life in the Spirit. Abandoning the Spirit for the sake of the flesh, 
Paul says, will put their future in jeopardy: their justification, the promised 
inheritance, the kingdom of God and eternal life; in short, their eschatological 
salvation itself, the ultimate goal of their coming to Christ. 
2. Implicationsfor Pauline study 
The present study represents a plea for a reassessment of Paul's eschatological 
perspective in Galatians. Inevitably it also asks for a reevaluation of the place of 
ethics in Paul's gospel. Since much of the result of our study goes against the grain of 
current Pauline scholarship, it will also be useful to draw briefly a few points together 
on these key issues. 
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Pauline eschatology 
Though our thesis only concerns eschatology in Galatians, it also carries significant 
implications for the study of Paul's eschatology as a whole. This is all the more so 
since Galatians is frequently considered as the clearest example of Paul's realized 
eschatological outlook. For example, Marshall contends, '[w]c can also see in Paul's 
writings ... that the parousia or ftiture coming of Jesus occupies a secondary place 
compared with other aspects of his person and work. For example, it is insignificant 
in Galatians'. This in turn serves to consolidate the impression that '[t]he center of 
gravity in Paul's theology lies in the past and not in the future, although the future 
hope is one pole of the context for Christian living now'. Even when it is 
acknowledged that 'Paul works within the horizon of the future coming of Christ and 
the establishment of the kingdom of God, and for him this is a living hope', the final 
word tends to run in the opposite direction: 'But the central content of his message is 
not the future coming of Christ but his incarnation, death, and resurrection. " Our 
study has shown that the impression that future eschatology is insignificant in 
Galatians is a misreading, which in turn questions Marshall's claim about the 'centre' 
of Paul's gospel. 
This is not, of course, a call to discard the cross of Christ and posit instead his 
parousia as the real centre of his gospel. Such a step would cause even more 
disastrous distortion of Paul's gospel which is about 'Christ and Him crucified' (I 
Cor 2: 2). The real problem rather seems to be the tendency to treat these themes 
(christology, eschatology) as independent theological motifs which occupy certain 
designated places in Paul's thought, often competing against each other for the place 
of honour in his mental universe. There is also the unfortunate tendency to treat 
' Marshall, 'Eschatology' (1997) 49. Similarly, Baird, 'Eschatology' (1971) 314-27. 
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Paul's future eschatological language as a mere motivating tactic in Paul's ethical 
discourse. 
However, driving an artificial wedge between the cross and the parousia or 
highlighting one at the cost of the other does more to obscure Paul's thought than to 
clarify it. For Paul both 'Christ and Him crucified' and 'the Day of Christ' are like 
pillars which sustain the whole structure of his gospel together, and without either one 
of which the other simply loses its meaning. Paul's future eschatological perspective 
cannot be reduced to an isolated motif which may be relativized or even sacrificed 
according to situational exigencies. On the contrary, for Paul the coming of Christ 
forms an unavoidable goal of the present life, without which the crucifixion, 
indispensable as it may be, would end up being an aborted attempt on God's side to 
save His people. In Galatians, as we saw in our study, the urgent situation forced Paul 
to speak more of the present, explicating its meaning in the light of the Christ event in 
the past and the work of the Spirit in the present. Yet, he does all this with a clear 
view to bringing out the meaning of the present crisis for the Galatians' quest for final 
salvation which is, after all, the ultimate purpose of their coming to Christ. In other 
words, the observation that future eschatology is not a topic in a letter should not turn 
into the claim that it therefore lacks a future eschatological perspective. If it is near- 
sighted to say that in First Thessalonians Paul completely neglects the cross and 
considers Christ solely in terms of his future parousia, we should take equal care not 
to commit the opposite but equally fatal mistake. The interpreter's task is to try to 
understand how Paul carried out his ministry and worked out his theology between 
these two horizons, that is, in the light of Christ who was crucified, is present among 
his people in the Spirit, and is to come to bring everything to its due completion. 
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The place of ethics in Paul's gospel 
Another crucial corollary of Paul's future eschatological perspective is the importance 
of ethics in Paul's gospel. We have claimed that Paul perceives deviation from the 
pattern of faith and love rather than circumcision itself as the essence of the Galatian 
apostasy. In line with this we have also argued that Paul develops an extensive 
theological argument with a view to dealing with this eminently practical problem, 
which becomes explicit in the later part of the letter. Thus, according to our 
suggestion, what needs to be explained is not the existence of the ethical sections at 
the end of the letter but how Paul uses extensive theological argument to back his call 
for a return from apostasy to the truth of faith and love. Focusing mainly on 
eschatology, our treatment of ethics has been inevitably brief (chapter eight), but even 
our cursory discussion has shown that ethics, far from being a mere implication of 
Paul's gospel proper, is in fact at the heart of what Paul calls 'the truth of the gospel'. 
Hence our reading of Galatians poses a serious question to the nonnal way of 
construing the structure of Paul's gospel in tenns of 'theology' and 'ethics'. No one 
would deny the importance of ethics in Paul's gospel but the fact that we describe 
Paul in the dual terms of theology (doctrine) and ethics seems to show a persistent 
assumption that the former is more crucial than the latter. An inescapable result of 
this is that while Paul's own moral directives are very simple and straightforward, 
scholarly exposition of them tends to be too 'theoretical' and 'dialectical' for people 
f IIOW. 2 
with common sense to 0 
' CE Stendahl, Paul (1976) 97: 'Learned persons have even become accustomed of late to 
speaking about "dialectic"- a method which can be dangerous because it could be one of those 
subtle ways in which words neutralize one another, although theologians claim rather that 
they seek a creative tension between the words'. 
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A partial explanation of this tendency seems to be found in confusing the 
theological logic of indicative-imperative with the eschatological logic of imperative- 
future salvation? For example, much scholarly resistance to acknowledging the 
explicitly conditional nature of Paul's ethical imperative is motivated by the desire to 
preserve the precedence of indicative over imperative. This is a legitimate concern 
since there is no denying that God's indicative precedes human obedience. This does 
not mean, however, that the latter can be subsumed under the shadow of the former. 
The Spirit does not obviate the necessity of human obedience for receiving God's 
ultimate indicative (final salvation). Some would call it 'evidence' instead of 
'condition' but a different name does not make any practical difference since the 
indicative-imperative dynamics is by no means an automatic process but requires 
genuine human effort. And in most cases Paul's moral exhortation is not motivated by 
the theological intention of showing the effectiveness of the 'indicative', which is 
assumed to be obvious, but by the eminently practical and pastoral purposes of 
keeping his Gentile converts vigilant by pressing on them the absolute necessity of 
proper conduct for 'inheriting the kingdom of God. 
The Galatian eschatology and Pauline chronology 
Another implication of our study concerns the chronology of Paul's writings. Many 
interpreters think that the allegedly strong emphasis on the present phase of salvation 
in Galatians fonns a stark contrast with the future eschatology of First Thessalonians, 
and take it as evidence for the relatively late date of Galatians. Our thesis that 
Galatians shows a future eschatological perspective brings this sort of argument to the 
ground. Galatians does not show a realized eschatological perspective, and therefore, 
' This is similar to the distinction between 'warrant/telos' and 'sanction' discussed in Keck, 
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one cannot attribute it to a later date for that reason. If we employ the same logic, the 
future eschatological outlook of Galatians, which is similar to that of First 
Thessalonians, supports the view that these two writings belong to the same (early) 
period of Paul's writing career. 
Ultimately, however, it begs the question to draw a conclusion about Pauline 
chronology from his theology since it already assunies a sort of development in 
Paul's eschatological thinking, presumably from a future eschatology to a more 
realized one. Yet this development is precisely the point that is yet to be 
demonstrated. ' The only point we can make at this point is that it is wrong to use the 
allegedly realized eschatological viewpoint in Galatians as evidence for the late date 
of its writing. 
Justification and the development ofPaul's thought 
Our thesis of future eschatological justification in Galatians also has significant 
implications for Paul's view ofjustification in general. For one thing, the usual 
custom of taking the data in Romans ('righteousness of God' and 'justification of the 
ungodly') as the starting point of discussion with Galatians as a supplement will not 
do since Paul clearly uses the concept in different ways in both letters. If our thesis is 
correct, we have to posit certain change from future eschatological doctrine of 
justification in Galatians and a more complicated one in Romans in which both the 
present and future justification occur side by side. This recognition requires a more 
thorough investigation into the precise thrust of Paul's justification language in both 
letters, especially in Galatians. 
'Rethinking' (1996) 3-16. 
' Cf. The attempt of Dodd to trace such a development in 'The Mind of Paul: F (1933) and 
'The Mind of Paul: 11'(1934) and the critique by Lowe, 'Examination' (1941). 
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Secondly, our thesis also has a crucial bearing on the origin of Paul's doctrine of 
justification. Many scholars, assuming that Paul from the beginning considers 
justification as a present gift, suggests that Paul first gained this insight into 
'justification of the ungodly' from his encounter with the Risen Christ on the 
Damascus road which is understood as his own experience of God's justifying grace. 
That Paul still considers justification as an end-time gift in Galatians indicates that 
this speculation is an unlikely one. This may explain the lack in Galatians of such 
themes as the present revelation of 'righteousness of God' and 'justification of the 
ungodly'. This also seems to explain the surprising failure on Paul's side to connect 
his conversion/call with justification, despite his emphasis on both themes. With 
justification still being an end-time gift, it certainly did not occur to Paul to describe 
the 'revelation of His Son in me' (1: 16) as a personal example of present justification. 
Thirdly, does this mean that Paul's thought about justification developed? Our 
thesis makes it clear that Paul uses the dik-words in different ways in each letter. The 
question then is whether this change of definition also involves a change in his 
theology. The decision is not an easy one, but in our opinion it is not necessarily the 
case since change in words does not always involve change in thought structure itself. 
In Galatians the issue at hand is justification, a term which Paul uses to refer to final 
salvation (eternal life). That this future justification (final salvation) happens to be the 
immediate issue, of course, does not mean that Paul attributes no significance at all to 
the 'getting in'. On the contrary, it is not difficult to see that even in Galatians it does 
remain detenninative. It is just that Paul calls it by different -names such as 
redemption, sonship and freedom. On the other hand, in Romans Paul uses the term 
'justification' to describe the initial 'getting in', and thereby gives a new twist to the 
meaning of the word. Again, however, this change in meaning does not indicate that 
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Paul now considers 'getting in' as the major point of salvation and thereby relativizes 
the importance of final salvation. A comparison of both letters tells us that despite 
Paul's flexible use of the term justification, the overall structure of Paul's thought 
remains remarkably consistent. The decisiveness of 'getting in' is obvious in both 
letters but so is the absolute necessity of 'being led by the Spirit' which is the 
precondition of final salvation. The terminology may change but the reality his 
language tries to capture seems to remain consistent. 
This brings our study to an end. Our main thesis has been that, contrary to the widely 
held view, Paul's argument in Galatians shows a clearly future eschatological 
perspective. How cogent our thesis is, of course, for the readers to decide. However 
the readers may decide about our thesis as a whole, it is our hope that those questions 
and answers proposed in this study will challenge other students of Paul to read 
Paul's argument in Galatian in a different light, and thereby contribute to a better 
understanding of Galatians as well as of Paul's gospel as a whole. 
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